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The Tocharian Saddanta-Jataka’ 


Tatsushi TAMATI 


For the present topic, there already exists a transcription by E. Sieg and W. Siegling (1921) 
and a translation by E. Sieg (1952)'. 


The texts are written in A-Tocharian language found fragmentarily in Sangim and 
Soréuq. The signs after THT numbers are as follows: <T> means “Turfan Expedition”, <II> 
“the second”, <III> “the third”, <S> “Sangim’’, <S> “Soréuq”, and <19.8>, for example, 


signifies “the original number” used in Berlin after the texts were brought from Central Asia. 


I will begin this study with my transliteration of the Tocharian text (in italics). When a 
document is unavailable (only THT 1037), or when missing aksaras are unclear to me, I refer 
to the transcriptions of Sieg/Siegling. I then give my tentative translation in imperfect or even 
awkward English to remain faithful to the Tocharian grammar, followed by my commentary 
quoting the texts of the Uigur (Miller, F. W. K. / Gabain, A. v. Uigurica I — IV as is written, e.g. 
separated pl. sign Jar or ng for 4) and Chinese in order to make the Tocharian version more 


understandable. 


From the Tocharian materials (documents and murals) in Qizil, I will try to find a 
possibile explanation for the concept of “Saddanta” (three tusks on each side and thus six 
tusks altogether, or a normal pair of tusks with six colors, cf. Ito 2008 p. 185 ff.) and also 
“white elephant” in order to illustrate a unique feature of the Tocharian Buddhism in 


comparison with other versions of the Saddanta-Jataka of different origins. 


My hope is that this study will contribute to Tocharology and Buddhology. 


I. Transliteration and Translation of A-Toch. comparing with other materials 


"T should like to express my thanks to those who corrected my English, to Dr. Chikako Ito for some significant 
' Thave found an article written by Gregory C. Richter on the internet, which shows no place and time of issue, 
but I cannot give any comment on its content. 
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THT 1036r? (T ILS 19.8; Saddanta-Jataka 1; prehistory’) 
1///.m. wartsi 4kmam pu kiS, pacRAS, I[y]. /// 

2 /// (kak)nuS. ankari’ seficdm || s[k?]e /// 

SH extol 

<translation> 

1 ... leading the follower from the father of all (of them) ... 
2 ... (both?) tusks have come to him. The effort (7?) ... 


THT 1036v? 

6 /// (bodhi)satvaNAS, leK, kamaT. /// 

7* /// im subhadram praKASTAR. ta[S]. /// 
<translation> 

6 ... from the Bodhisattva, he took gesture ... 
7... (he) asks Subhadra, (it) would be ... 


°THT 0721r? (T HS 101.4; Saddanta-Jataka 2; prehistory?) 

1 /// (PA}lk(e)ts p(ajlka(n)TAM* o (3. pl. pret. of Vlak- “to see” pdlkant + pl. encl. /—m/) 
2///.. onKAlmassi wa(1?) 

3 ///N'(.) ASTAR*, lyu kala(vink?) 

4 ///1. esenc’. * TMAS. bo 

J /// [t]a[k].ay” ayiM. « 

OM ae 


* According to Sieg THT 1036 and THT 721 are “Vorgeschichte” (cf. Sieg 1952 p. 7, see below fn. 4 about 
THT 721). From the few words we can assume it to be related with the Saddanta-Jataka. Sieg/Siegling could 
not decide the recto/verso with (?), but I suppose that the verso could be the recto, because the tusks came again 
to the elephant as before. 

-ti is a hapax legomenon. From (kak)nus sencdm this could be a pl. nom. form as in Poucha p. 17 (pl. b) and 
TEB II p. 80, but it is possible to see it as a dual form, which is not attested in A-Toch. Seeing that there exists 
the pl. nom. form ankari and the pair organs for body part (“Paral” in TEB p. 76), e.g. klosam “(a pair of two) 
ears”, which could strengthen my hypothesis. 

* This line number is given by Sieg/Siegling because of THT 1037 (7 lines altogether). We cannot see THT 
1037, but Sieg/Siegling recognized that both fragments, which were found in Sangim together with other 
Avadana-texts (cf. Tocharische Sprachreste p. 222), belong to a same group. 

> This fragment is not certainly to be taken as “Vorgeschichte” of the Saddanta-Jataka (see fn. 2 supra), 
because only onKAlmassi wal (and synonym onKAlmem waL) could be related to the story. Presumably Sieg 
took his idea from other Toch. Jataka, e.g. Aranemi-Jataka. Hereafter I try to find the significance of the 
Saddanta-Jataka by comparing other versions, although a correspondence between the Toch. and others is not 
definitive, while a comparative study is useful to understand the content. The Saddanta-Jataka was so famous 
and popular that there are diachronic and synchronic developments in different places. Thus it is important to 
identify relations between various versions for understanding the development of Buddhist literature through the 
Saddanta-Jataka. 
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<translation> 

1 ... they saw the shining ... 

2... the king(?) of elephants ... 

3... pure, he sent (sparrow?) ... 

4... they give ... © Then (the Bodhisattva?) ... 
5... I might give ... ¢ 

THT 0721v? 

Ti, 


2///.. s(a)tk(a)r staMAntu? : 
3 ///\| alydkyam prastam’ 
4 /// [c]incri oppal paKA(r)* 
5 /// (o)nKAlmem waL*. * na 
6 ///1.. ywarcka'’ : ma nas(—s?) na(kci?) 
<translation> 
2 ... trees spread 
. || in another time 


3 
4 ... lovely lotus (is) obviously (to see?) 
5... the elephant-king ... 

6 


..1n the midst of ... : It is not divine(?) 
THT 1037r (T II S 19.9; Saddanta-Jataka 3; no photo) 


1//sisruM." :kut++++++4+yo plont. + ++.fu// 


2 /// [KA]lyme + + + + osaT. pydppyasyo"” twantamyo G(pat)"* /// 


° MAA MEISE A 15 (hereafter $E4F) 724.71.04: HAZ, 
7 SRS T24.71.a7: EERE MBE, 


* MEPERRKE 4855 — (hereafter ETFS) T04.454a8: SE, PRUETT. EGETE, RAKES, 
° MEF HRKE T04.454a9: A, BL, EMI, KARE ER 


'° MEBE WORE T04.454a10: ii REE. RPL A BBS. 


"| ESF RBCKE T04.454a6: le, 


fall 


12 Seer KE T04.454al0-11: BRAPPRTE Hees, 


(pat) “(turning) on the right” is completed by Sieg, and he compared Toch. twantam with Khot. tvandand 
which could reflect Skt. vandana (cf. Sieg 1944 p. 28 fn. 10). According to Bailey (1979, p. 145) tvamdanu 
“reverently” is composed from ati-van- (van- “honour” < *vand-) with absolutive -danu. I suppose that ati-van- 
— tvan- is rather ad hoc on phonetic and phonologic grounds, because two vowels did not disappear without 
any trace, and also Khot. — Toch. is impossible from a diachronic perspective. Gpat twantam could correspond 
to Skt. pradaksind (cf. Ji Xianlin 1998, p. 76 note 9 and p. 104 note 5), but here twantam-yo (instt.) it is not the 
object for osat yatsi “began to do”, if the missing part is @(pat yatsi), as in THT 657r6 adpaT, twantam yatsi 
osaT.. One possibility is that Skt. pradaksind corresponds to Toch. dpat, and twantam could be a subs. meaning 
“admiration (with light — Toch. Vtu “to ignite”??)”. This hypothesis fits with other cases (THT 65716, 846r3, Ji 
1998 p. 74 bl and p. 102 a6), but from Uig. tdgzinip (cf. Geng/Klimkeit 1988 Teil I, p. 140 8a3) Vtegiz-in “to 
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3 /// (akaL, ri)[t]asi osaT.‘* || apratitulyenam (4x25) \| /// 
4 /// (walu)RAS. mahendra[se]neS, lanT. nu(K, ckacaR, cmimGR.) /// (cf. fn. 14: FRE A; 


XN 


$e E/E LZ fiz “when I will be reborn in mankind”) 

5 /// (ka)pne[S ] (wa)r[p]e opyac”. (PAklar ni (cf. fn. 14: Akt “I will recognize my fate”) : 
SAK. GnkaRAS.)"? /// 

6 /// (IMAS. sa)M() bhddra onKAlma(tic’.'° su)LAS. Gfy].!” /// 

7 /// snasim kapnuneyo pra(kte ypa)nT. TA .k. /// 


<translation> 

1... acause of ...:... 

2 ... direction ... (she) began (to honor sti#pa?) with flowers and pradaksina ... 

3 ... (she) began to (preserve a wish). || in the meter of Apratitulye || ... 

4 ... after (my) death, I (would like to be born (as) a daughter) of the king Mahendrahena ... 
5... I enjoyed loveliness. Remember (me)! : ... 

6 ... (then) Bhadra, female elephant, (jumped down) from the mountain. ... 

7... with the love of woman, making penalty ... 


THT 1037v 


revolve” (cf. Clauson 1972, p. 488) twantam could mean “revolving”. Another possibility is to see twantam as 
“right (side)” and apat as “revolving”, if this word came from Skt. dpatti “Umwandlung” (cf. Bohtlingk p. 176). 
In the Toch. there was no word or compound for Skt. pradaksind, so they used two words for Skt. concept, and 
then the two words were imported into Uig. including the meanings, although the cases were different because 
of each grammar and syntax (Toch. adv. Gpat/twantam = Uig. directive oyaru; Toch. obl.? Apat/twantam = Uig. 
converb ftdgzinip). I prefer to see twantam (= oyaru) as Toch. adv./obl. with -m, and dapat as a loanword from 
Skt. Gpatti. Regardless, I suppose that twantam is not a loanword from Khot. (or others), but Toch. autochthon, 
and used as a translation for Skt word. Another possibility is a translation for Chin. #2, i.e. 47 “right” could 
be twantam/apat and if@ “to revolve” could be dpat/twantam (not phonetic, cf. Pulleyblank 1991 p. 379 
wuw’ p. 265 i#é niaw’, but semantic), and these two words are found only in A-Toch., and used for Buddhist 
terminology in relatively late time in the Toch. histry. One of these two combined words could mean Skt. 
pradaksind, and the word order is not important (twantam Gpat or dpat twantam). It could be the case here. I 
would complete the sentence as osaT. pyappyasyo twantamyo a(pat windas(t)si) “she began to honor (him) with 
flowers (and) pradaksina(= Ai$#)”, whose inf. winds(t)si is not attested, but from p.pr. windsmam (THT 886 
v7) I guess this form. There is no Ae in MEFF HEGRE (only {4#e “memorial service”), therefore I suppose that 
this terminology was added to Toch. version of this Jataka, then exported to Uig. 

* MEVE WORE T04.454a11-12: BUS. RAAT, Amktith, FUCA R AR. ; 
EE FERA, IRAE Zt, HEE A, 

'S This was completed by Sieg. After him only @- of a(nkaRAS) can be seen. I would not give my translation for 
this part, because I am not sure, whether SAK, GnkaRAS, comes here surely, and even if this complement is right, 
the meaning could be “six tusks”, but “six-colored tusks” is possible, as I will argue later. In Chin. (see previous 
fn.) we see H&F “the tusk of the white elephant”. 

'° This passage is complemented and translated by Sieg as “(Darauf) stiirzte sich (?) die Bhadra, die Elephantin, 
von dem Berge herab (?)”. He thought that “Bhadra” and “female elephant” are appositional, but no feminine 
form of onkaldm is attested. Presumably Sieg supposed this fem. form from SSS p. 30, §53, although a loan 
suffix or morpheme from Sogd. is hardly thinkable, and Miller mentioned that it is not sure (cf. Uigurica 1908, 
p. 47 Note “Das Femininsuffix -dic, das seine nachste Parallele in soghdisch -fc zu finden scheint’), and also I 
find no good explanation for -a- of -diic (feminine suffix??), but it could be so, when the Chin. (see below next 
fn.) corresponds our text (the subject is Bhadra). 

"7 HET WEE T04.454a12: BNE WGA, A REMSE, ; BRSFT24.71a14: WA, MF. PERAK. 


3+ T24.71a12-13: 


ae 
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1 /// (sas nu taPArK, plac”. mahendra)s(e)nes lanT. lanci was[t](am KArsna)lyi tmam nu m. 
/// 

2 /// nakteS, kaswoneyo + + tsi : cincr[am] /// 

3 /// (pa)cri Gri(fic’. p)r(@)KAR. em(tsaT. 1'° || TMAs saM..) /// 

4 /// s(e)ncdm || TMAS, ja[mbu] dvipsini warts[k]a(n™ laris™ temi) /// 

5 /// PArsanT. p(e)kaR."” || Sinikur(am) || kul(efici Remi) // 

6 /// (MA)skita(n”) + + + : sakk atS. ayiTAM, kaswone(yo) /// 

7 /// (aleyam Sa)nwenyo PAl[s](k)a(T.) + + + (kyajlte?? * || wa /// 

<translation> 

1 ... but now (scene-change?)”' this speech of the king Mahendrasena is to hear(know) in 
the palace. There, however ... 

.. with divine virtue to ... : lovely ... 

. she (took) the heart of the father firmly (¢ || Then she) ... 

. for her they were ... || Then the neighboring (kings of) India ... (for her) ... 

. charming gesture. || in the meter of Sinikur (4x12) || A woman’s (jewel) ... 


.. princes(?) ... : Surely you should give us (them because of your) virtue ... 


NH Nn fF W WN 


. he (scil. Mahendrasena) thought with chin (in his palm)(<-resting his chin on his hands) 
... pretty(?) «||... 


THT 0699r (T III S 80.3; Saddanta-Jataka 4; Uigurica II, p. 20 ff.) 

1 /// (sne na)KAm naST* taNAk surmaS TAs ni kraso kakmu PAlkar ckadcaR*, || 
santawantakam (4x7/7) || aRAmpdatsi kaswo- 

2 (ne) ++ +++ +44 (7) + ++ + (ci)icrone puK KAlymentwam SAtko thi : Sdwam wartskas 


ypeydntwaS*, kakmuss artan lancdssi : sni soL*. 


66Q?? 


'S Sieg/Siegling transcribed this mark ® as a figure “1” earlier ||, but I prefer to see it as punctuation “+”, 
because there are so many “1” in the manuscripts without 2, 3, and so on, and also the shape is too short in 
width for “1”. The shape of this mark looks more like a virama comma over aksaras after virama line, which is 
used as virama and punctuation in the same time (two functions with one sign) in other Toch. manuscripts. Of 
course “1” is possible before ||, but in my translation I use “‘*” for this mark. 

'? Sieg translated this passage as “Briefe schrieben sie”, but it is dubious because of the pl. of the predicate and 
the purpose of “letters” in the context. From next words “woman’s jewel” it is better to see PArsanT. p(i)kaR, 
“charming gesture(s)”, if pikar is metri kausa for pikares (pl. obl.), and PArsanT as nomina agentis of \piirs- 
“sprinkling/sprinkler of (attractive) gesture”. Without a photo it is difficult to find any good or comprehensive 
solution. 

°° (k,yajite is a supplement of Sieg. (Ikdtsi kawa)lte “(his daughter) is pretty to see” as in THT713r2 (see below 
Saddanta-Jataka 11) is also possible. 

*! Tn the part from here (the anxiety of the father) until the svayamvara-story, we can find no correspondence in 
the Chin. versions. This part was added in the Toch. and exported to the Uig. The Chin. depicts simply this part 
as FetEMEE AEX, Aaain, FRERK, SRA E RS Om, EEE IBGE T04.454a13-14) “She was born in 
the royal family of Videha knowing her fate. When she grew up, she became the wife of Brahmadatta”. 
Similarly in 383+ T24.71al6: WRK, WSLVEBI RE KE. “gradually she grew up, and married the great 
king Brahmadatta in a neighboring country”. 
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3++++++4+0 5. hemi pafm}santRA : * somap lanT*, eM*. k,prene cu Glyek ydslus take 

hi : Smenc”. Stwar wakna ratkassaL, 

4+++++++0:caS NAs kraso cu surmaS PALtSAnkatsi TPAr stankam : lyma aleyam 
sanwemyo PPAlskar ckacar MAnT*, ya 

5 (lL ni 2) /// (a)kal ritora tatmus nasaM*. SAkk atsek nani brahmadatte wal patS MAskaL* 
ma nu nka yataL MAccakye 

6 /// (IMA)s lantac (tRA)hKAs’’? naTA[k] tam surmas tu maR*. yutkataR*,” k,yalte tiri 
tsam TMAk maK*. maki[ss]** artus [l]anT*,?? ... 

<translation> 

1 ... you are immaculate. Still for(<-from) this reason a concern appeared(<—-came) to me. 
Look, (my) daughter! || in the meter of Santawantak || The beauty of (your) shape ... 

2 ... your loveliness is known(<—scattered) in all directions. : From big neighboring counties 
(many) solicitors of kings came. : (Her?) own life ... 

3... they guard the jewel. : « If I give you to one king, others will be my enemies. : They will 
come with four kinds(<—ways) of armies. 

4 ... This concern because of you (is) to consider, in the high palace : I sat with chin in (my) 
palm. Consider, (my) daughter! How (I should do? 2) 

5 ... | was born in preserving desire. Surely the king Brahmadatta should be my husband, but 
I cannot decide it (<-it should not be capable by me). For myself ... 

6 ... (Then) she tells to the king. My lord! You do not worry yourself, because here (there is) 
nothing to worry (<—no way) at all. I am praised by(<-of) many (people). (One) king’s 
(son I will decide as my husband (cf. Uigurica II p. 21 line 8-9)) ... 


THT 0699v 
1 /// (TA)[m]y(o) [fuk p](e)[n]u svayamparam tSAlpoRAS**° sii MAnwa [p]ats yammar 
| katkmam [n](amtsu) 


mar tni natse kumnadS*. 


2 /// TMAs mahendrasene wéL*. dmasas*’ kakkropuRAs ceSMAK*. Grtassi anapRA ypeyam 


*° Uigurica II p. 21 line 3: atasi bdgkd ind tip ... [ti]di “to her father, lord, she said so”. 

°> Uigurica II p. 21 line 3-4: gangim uluy ilig bosusluy saqincliy bolmazun “My father, great king! Do not be 
grieved (and) pensive”. In Uig. we can see a binomial system in order to understand the passage better. 

* The gen. subject for p.p. nom. sg. f. drtus. 

°° A-Toch. lant shows an obl. and also a gen. (B-Toch. /dnte) because of apocope in A-Toch. From Uig. 
yirtinciiddki bdglarkd “den in der Welt befindlichen Fiirsten” (related words with dat., cf. Uigurica II p. 21 line 
5; Gabain 1974 p. 85), I assume a gen. form related to makis meaning “of many king(s)”, which features a 
collective concept in sg. form, while Uig. shows a normal or logical pl. form. 

°° This is an absolute form from Vtsiilp “to go beyond, to be released”. The Uig. used converbum for it, i.e. yang’ 
kiin qilip “(after 1) make new day”, which could be an idiomatic expression in Uig. The function of both verbal 
forms is the same. 

°1 amasas is obl. pl. of amas which is a loan word from Skt. amdtya “minister”. The continual long vowels are 
against “Vokalbalance” in A-Toch. (cf. TEB I § 11, p. 45; Tamai 2011, Einleitung XXIX). This phenomenon 
occurs at random not only in the area of loan words, but also in autochthons, while in B-Toch. the accent rule is 
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TPAssi woTAK*. || 

3 /// (4x25) || puK* KA)olyme<n>twam puK*, ypeyu PAklyoSAS. lanT*, mahendraseneS, 
ckacaR* k,lenci nemi bhddra noM, : yu- 

4 (kos) + + +++ + 0 karnaS*, kom PArkancam KAlyme riviS, swayamparsim lameyam : 
kene kusne nas nati muk tampe oni 

5 (cmolsi) ++ +++++++++ M* : arwar yamuRAs cam kom taM*. tkanad puKMAS, 
knaTRAM* rito akaL*, plantac”™ k,leficim nemiyo 

6 /// [v](i)dehaK*.** riyaS* LcéR*, cam wraM*. sii shi ypeyac KAlkoRAS*. ldficassi 
aksinnaR* TMAs ceM* 

<translation> 

1 ... Therefore having made(<released) a husband selection (=svayamvara), in my own 
estimate, I also will decide(<-make) (my) husband. You need not worry. (<Not to you 
a danger comes.) || (It was) pleased 

2 ... whereupon the king Mahendrasena, having gathered the ministers, equally to them 
ordered to announce to(<—in) the country in front of solicitors. || 

3... || In all directions, all countrymen (must) hear! The daughter of the king Mahendrasena, 
a woman’s jewel, Bhadra by name : exceeded 

4 ... (she) comes(<—climbs) down to the place of husband selection in the east direction of 
the town. : Who possesses power, ability and mighty of human being ... 

5... : Having prepared, you must come to the place(<-earth) in the day(time). The preserved 
desire comes to you. You enjoy yourself with the woman’s jewel. 

6 ... they(= messengers) left the town Videha. Having gone to each countries, they 


announced the topic(<thing) to the kings (of countries). Then they ... 


THT 0691r (T HI S 85.4; Saddanta-Jataka 5, Uigurica II p. 20 ff.) 

1 /// .. some Sépsassal riwoS*.*’ klyoMAS. : bhadranam tunK*, kaprune’’ [pa]KA 
2 (r yamuS,) /// penu lancdS MAskitassi potluneyntu asuK KAtkoRAS PALtSAnkas, 
3 /// (a)sitakirinam (4x18) || ke mosan ne pyadppyasyo khadgavisanakalpes yarka- 


recognized regularly after 6" century (before that period, there existed so called “MQ-Schreibung”, cf. Krause 
1952 § 1). From this occurrence, I would mention my hypothesis that A-Toch. was an artificial language for 
Buddhism (cf. Tamai 2011, p. 418). For this word, Uig. used argqis yalavac-lar-iy (pl. acc.) “Karavanen und 
Boten” (cf. Uigurica II p. 21 line 18), which would be binomial, and show “group flection” as in Toch. 

*8 _K is a reinforcing particle. The city name Videha, according to Akanuma (p. 763) including its capital 
Mithila (p. 426), has no relation with this Jataka. It could be just a famous city name in India. The Chin. is Fe 
Re pitixt (EES WGK T04.454a13) or FAGEEY piti-country (4824 T24.71al4). 

2 According to Sieg viwos is a scribal error for triwos “mixed” as in THT 1070v3, although the meaning of 
Sdpsassdl is unknown (commitative -assdl “with ...”). From context, it could be an apposition of klyom “noble”. 
One possibility is “mixed with people of good families” (Skt. kulajana?). 

°° tunk and kapnune are synonyms and used as binominal for strengthening or clarifying the meaning as in Uig. 
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4 (nT. yamwa) /// ni TApPRAm suLAS.*' : ke mosan ne saddandem® onKAlmdassi lanT*. rise 

5 /// (hi G@)[k]alyo : «|| TMAS. bhadray”. nospem(?) priyasundari*®’ sla warPAslune o 

6 (ki) /// svarnapuspenam (4x18) || ndktan ndkcyas wimantwdS*, litatsy oki skita(?)- 

<translation> 

1 ... some (of solicitors) were from(<—mixed with) good families(?) (and they were) noble, : 
with(<—in) Bhadra obviously they fell in love (they made obvious love) ... 

2 ... having passed over the politeness of kings and princes she (scil. Bhadra) thinks ... 

3... in the meter of Asitakiri || For what reason did I make homage of Khadgavisanakalpa™ 
(scil. Pratvekabuddha) with flowers? ... 

4... from high mountain. : For what reason did I leave Saddanda, the king of elephants? 

. with (my) desire. : ¢ || Then Priyasundart (gave?) nospe(?) of/for Bhadra as if she is 

stimulated (<—as it were with stimulus) ... 

6 ... in the meter of Svarnapuspe || Gods appear(?) as if they fell down from heavenly 


palaces. 


THT 0691v 

1///arsenc”. kranT*, pikaryo : LAnksenc”. haRAs wroksiNAS. skenenc o- 

2 (ki) /// (aka)l tsopatSAm Ssloko yatsi : «|| TMAS. bhdadra arincsi akal pakrasi 

3 (ypamam) /// (Ike)iic pe asam*? kranT*, wraMAm swaRAm rake klyosnsejic pe klosam*” 


re 


3! EEN KE T04.504b09-11 BIH A RELL IME “Soon she threw herself from the top of (downward to 
the foot of) mountain and died”. 

>? Here saddande is a name of the elephant-king. The scribe wrote a Tocharian style for Skt. saddanda, i.e. sad 
for sad “six” and Toch. nom. sg. m. -e (obl. is -em as here). Presumably the scribe had no concept “six tusks”, 
but the normal “a pair of tusks (two tusks)” as is painted on the walls in Qizil (also in Ajanta No. 17). 

> The name of privasundari is unknown in Akanuma, while sundar7 is found in many cases (ibid. p. 662). In 
Uigurica II p. 22, we can see the name of Saci (Indra’s wife) or Kamini (a maid). About the name I see 
confusion or contamination in Buddhist literature. In any case priyasundari is nom., and bhddrdy is the gen. 
form functioning as attributive or expressing dative sense, but nospem is unknown. Our text is too fragmentary 
to see the context including a meaning of the word. Apropos to this we can see the name of the inferior wife 7] 
FAB ATT EE in WS HEZEKE (T03.17b28) and in other Chin. texts. This 4 Ef is a translation of Skt. Subhadra. | 
quote the Early Middle Chinese pronunciation in Pulleyblank 1991: Skt. su- = 4 xaw’ “good” from the 
meaning, but 4 cuw” is difficult to understand. At first I assumed a phonetic change from ¢# zian 
“benediction” = Skt. bhadra (cf. Mahavyutpatti No. 3352) just like the opinion of Feer, a phonetic change from 
Skt. Carica (cf. Feer 1895 p. 192 ff.), but this is quite dubious. Another possibility is a semantic translation as in 
hf. In China & was used for Skt. $77 (Prof. Karashima’s suggestion). If the Chinese translator felt that the Skt. 
bhadra was similar to Skt. sri semantically, ff could be used for Skt. bhadra, but I am not sure of this. In China 
there could be confusions about names inclusive -d, i.e. fem. or masc. as Feer argued, but in India Subhadrda and 
Cancd are distinctive in different tales. 
** Epithet of Pratyekabuddha, cf. Edgerton p. 202 and Mahdvyutpatti No. 1006: i) 44 “like a rhinoceros”, 
%j5¢ “attaining enlightenment alone”, i.e. living a lonely life. HEE "Rik T04.504b09-11 “KA AEM AR AAR 
SEE... PRESS R fe Pe ES “Eventually the inferior wife felt jealousy and grudge (and) wished to kill 
the king ... (for that reason) she took delicious fruits (and) always offered (them) to all Pratyekabuddhas”. 
> asdm and klosdm are “Paral” (body part in pairs, cf. TEB I, § 68, p. 77), whose ending is -ne in B-Toch., -m 
in A-Toch. (because of apocope). The dual was mostly lost and replaced by pl., but partly remained. In the area 
of subs., -i as dual ending in both Toch. (dual -7ic in B-Toch. from -nt-?). In B-Toch. -ne is confused with loc., 
e.g. -ne-ne — -ne, in A-Toch. -m is confused with obl., and -i with pl., because each pairs are same in phonetic, 
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nani : ya 
4 ///.. sRAnkaS* : PAlkamar pe Glyeksac’. PASRAm PLAkyo tarsom yarM, ya- 
5 (mmaR,) /// [lI] ym.ne : * || TAm kaklyusuRAs mitre tRANKAS* wTAK SAS. svayampar 
k,yvalte 
6 /// (la)ncdssi k,rekari || kokaliknam \| stwar nemisini sumeri oki l[k]a(ntRA) 
<translation> 
1 ... they call (her?) by good behavior, : they made necklaces of pearls hang down (on her 
breast?), as if they made effort ... 
2 ... to make big desire realize(<—with success). * || Then Bhadra, revealing her heartfelt 
desire, ... 
. also my two eyes see good things, also my two ears hear the sweet word. : ... 
4 ... (it) boils. : I will see also to others, with sharp view I will see into (measure) a fraud. 
. : © || Having heard it, Mitra says “This husband selection is over(<—decided), because 
6 ... the palaces of kings. || in the meter of Kokalik(a) || They look like Sumeru (mountains 


which consisted) of four jewels. 


THT 071 1r (T IIL S 101.3; Saddanta-Jataka 6; Uigurica III) 

1 /// °°(tRAn)KAs naTA(K*, mar) t(amne) tRARKAT*() + + + +. wramm atS. SApnasam”’ 
lkatRA ma m@ nas wra + + +44 + 

2 /// .. takenc’. PKAnT* PKAnT. nu (l)ka(ntRA tkanad) syak penu samudram tom wraMAm 
Puka[k] netic” s(me)[nc"], ++ +++ 

3 /// © .s. S[P]Am lkal tsopa(tS) waL* cam [wra]man ne(sa)si prastam aklye yamu cam 
SOM* [halle J nach e+ 


which developed into phonology. Due to confusions, I suppose that there was no difference between “Paral” (cf. 
fn. 3 supra) and “dual”, or there was originally no “Paral”(?). If -ne might be constructed by an obl. /n/ and a 
dual ending /i/, i.e. n-i — ne, the original /i/ (Indo-European *h'?) as dual ending is conserved in Toch. This 
means that there remained a concept of the dual in Toch. Although there was a transition from dual to pl., we 
can see the dual form beside pl. form in the paradigma, e.g. pem (dual) and peyu/pen (pl.) for pe “foot” (cf. TEB 
II p. 118). In the case of peyu, I do not recognize the pl. as in TEB, but the dual from contexts (THT64115, 
836v6, 1065v1), i.e. two dual forms, pem and peyu. If this is right, ankari (see fn. 2 supra) is also a dual form 
“a pair of tusks”. 

°° Uigurica III p. 54, T.IIL,M.84v2-5: batra qatun inéé tip [tidi] ... ilig méning tiiliim-kd sizigsiz bolzum mn 
wisdmis tiliim adinsiy bolmaz “Die K6nigin Bhadra sprach: Der K6nig mége an meinem Traume nicht zweifeln! 
Der Traum, den ich getraéumt habe, ist nicht anderes!” 

°7 The loc. pl. form is not sdpnasam as in Poucha p. 355, but sdpnantwam, because the nom. pl. is sdpnant (cf. 
TEB p. 123). It could be a scribal error for SApnam (anusvara for loc. sg., is forgotten) and sam (demonstrative 
pronoun related to wramm), i.e. two separated words. And the negative particle md in the end of the sentence is 
not attested as in Sieg’s translation. mda ma is also not attested. If it is a strengthened negation, it should be ma 
ontam. Presumably metri causa it is so written. My hypothesis is supported by Uig. (see supra T.HI,M.84v3 
tiiliim “my dream” in sg.!) and more understandable than Sieg’s for the context. 
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4 /// © tricam nu lkaL* k,cds ne pra(s)[k]i [n](e)nc(i) taS, [:] s[ta]rcdm lkaL PAlkonT* 
kaklyus(u)nT*, ++++4+4++ 

5 /// (opyac”.) klonT*, : kndna(T), S(PAm n)ani [MAt]n(e) .urmas. [a]k(a)l(a)[c] “() skam 
kakku sethit+++++++++ 

6 /// (kakma)rtt (0)ki poncdm (p)otoyo lantsanac tRAnNKAS. TAmn(e) taS*, klomim lawam 
S(arwas) ++ +4+++4++4+ 

<translation> 
*8(she) says : “My lord! You do (not) say (so) ... even (this) thing is seen in the dream*? 
there is not (such a thing) at all ... 

2 ... they would be ... they (are seen) one by one (on the earth), the things are (to see) also on 
all of the sea, they would come ... 

3... the dream picture. My great king! (Who) recognized it (<-made teaching) in this things 
in earlier time, (will) ... this single picture ... 

4 ... but the third dream, from which there would be a fear surely(?). : (To the one, who) saw 
and heard the fourth dream, ... 

5... (to the one, who) memorized. : You know my (dream), how ... and for my desire you 
called ... 

6 ... like a lord he says to the queen with full(<—all) honor(s). “It should be so, my noble 


woman! I will send (hunters).” 


THT 071 1v 

1 /// “(k@)kropuRAS tRAKKAs*' p(i)c cé[mpl]uMAs kusne SAm la[n]tsana SPAm PAlko 
o(nkaLAm) ++++++++4++4+ 

2 // ’TAm kaklyusuRA(s) m[o] (klar. s$a)rwat ()G(ntac) tRA[nkJific’. na[TA]K*. tos 


* Uigurica III p. 54 T.Il.M.84v1-5: éngrddabarti bu muntay yanga ... mixim yoy batra qatun inéé tip [tidi] ... 
ilig mdning tiltimkd sizigsiz bolzun mn tisdmis tiliim adinsiy bolmaz “friher [von] einem solchen Elephanten 
habe ich nicht [gehort]. (hereafter the same as in fn. 36 supra) 

» The dream of Bhadra is mentioned shortly at the end of Uig. T.II Y.52,1 (line 27—28, Uigurica II p. 24): bu 
muntay til tiisdytir-mn tip ... ** anta Otrti batra qatun “diesen derartigen Traum traume ich, so ... Darauf die 
K6nigin Bhadra”, and some detailed explanations about her dream are mentioned in Uigurica II p. 54 
T.I.M.84r9-18: “Infolge ihrer b6sen Gesinnung in einem friheren Leben pflegte nun jene K6nigin Bhadra so 
zu handeln: Mit schlimmen Frauengedanken pflegte sie dem K6nig Brahmadatta (etwas) vorzultigen. Wenn sie 
beabsichtigte eine eigentlich nicht zu tuende Tat auszufiihren, dann pflegte sie zu sagen: ‘Ich habe den und den 
Traum getraumt.’ Dann, um den K6nig zur Liebe zu reizen, sprach sie taglich mit edlen, sanften Worten zu 
ihm.” 

° Uigurica III p. 54-55 T.III.M.84v5-9: anta étrii brxmadati ilig kdyikcildrig oyip amray yuncui batra gatun- 
nung tisdmis tiliniyin kdzigéd tiikdl ularga sézlddi “Darauf berief der KOnig Brahmadatta die Jager und erzahlte 
nen ausfuhrlich und der Reihe nach den Traum, den seine geliebte Gattin, die K6nigin Bhadra getraumt hatte”. 

' SREE T24.71.a21: JG “. “the hunters got together already, (the king) said”. 

” Uigurica Ill p. 55 T.01.M. 84v12—- 16: ol kayikcildr ilig bagning bu muntay yrliyin asidip drtingti yoryup inca 
tip ottintilar yayiz yir Grkligi uluy ilig-a baSimaz dayi qara sacimaz uci beliiki yiryilatyugq ol “Als sie solche 
Worte des K6nigs vernahmen, befiel die Jager Furcht, so dafs sie demiitig antworteten: O groBer Kénig, 
Beherrscher der braunen Erde! Die Spitze und die Locke unserer schwarzen Haare auf unserem Kopfe ist grau 


iin 


288 


PDF Version: ARIRIAB XIX (2016) 


waSAm sa(kwis) +++++++++ 

3 // °(ma ontam ka)oklyusuS*, seMAS TAmne [wé](kna) onkaLAm [na]s ku[c] skam 
PAlkos taMA[S].% || +++ +4+++4++ 

4 //f *(onKA)lme ankaRAS. kla(c)ér ka[su]*® ku[prene] (nu) ma klacér SAPTAficdm 
koTA[ry]o pukaK. [a]rfia(m kolune)*” + + + 

5 /// \| latS. PAltskat ma onta(m SAM* saru) nas kusne caM* onkaLAM*. sne 
a[k]sin[lu] (ne) + + + + 

6 /// .. © TMAS* lat(S)*, (mjok(Das sa(rwaS, syaK*.) [k]a[kku]RAs k[u]sne cesmam PAn 
wdkna*® dhanu(rvedaii”.) + + 

<translation> 

1 ... Having gathered hunters, he says, “(Here we) go! (Men of) ability! The elephant, which 
is seen by the queen (in her) dream, (exists or not)” ... 

2 ... Having heard it, old hunters say to (the king), “Our lord! These ... of our (hair) ...” 

. we have (never) heard (at all, that) there is such an elephant, let alone (we have) seen (it). 

Ness 

4 ... (it is) good, (when) you will bring the elephant’s tusks, but if you would not bring them, 


I will make (your families) kill (call a killing) through seven generations altogether” 


geworden”. 

® Uigurica III p. 55 T.III.M.84v16-20: tdlim 6kiis yil ai drtdi uzati biz av avlamaga ... a itérla(??) ... tiyiir biz 
ee bu muntay ... gariyuy biz ... anca ... muntay yingay “viele Jahre und Monate sind vergangen, lange haben wir 
die Jagd ... [ausgetibt], wir sind alt geworden, [aber] von einem solchen ... [Elephanten] ... [in einer] solchen 
Gegend ... [nichts vernommen]”. 

“ The story in 83% is changed from the conversation between the king and the old hunter (in Toch.) to the 
order of the chief to the hunters. 4£3+ T2471.a22-23: HORETOGR RAF. (eS, BASE, FTW A 
*EMRRA., “the chief of hunters told the hunters: You break up altogether (and) return to your own job! I 
alone go to get those elephant-tusks.” 

* Uigurica III p. 55 T.III.M.84v9-12: birék mdning bu isimin piitiirsdr sizldr uluy tiirliig aciy ayriy bar + 
plittirti umasar sizlar yitiné oyusunguzlarni birld yoy yodun yilurmn “Wenn ihr dieses mein Werk ausfiihrt, so 
stehen (euch) grofe Schmerzen bevor, wenn ihr es (aber) nicht ausfiihren kénnt, so werde ich (euch) bis zur 
siebenten Verwandtschaft insgesamt vernichten”. “grofe Schmerzen bevorstehen” is not understandable from 
Toch. version. From Chin. #64 ji’ T04.454a16-17: ARMA. FEAHENG. In Chin. the words of Bhadra 
before the king called hunters, while in Toch. and Uig. the words of the king, but the content is opposite 
(“good” vs. “Schmerzen”’). This part is confused. 

“0 Me Fe KE T04.454a16-17: HAREBAARSE. WALA MA. “If you can get the elephant-tusks, I will give 
hundred-liang of gold”. 
7 KEKE Hae KE ARAB UL (hereafter ATE AK 4K Hei + KE) T13.741c10: ARG. ETA ESE 
3, “If you do not get (the tusks), you, five men, should (take) no meaning in surely living”. 

“S The “five ways” of shooting techniques of bow is unclear. In Chin. A “five persons” (see fn. supra). I 
suppose that there was some confusion (“seven generations” and “five ways” in Toch. vs. “five persons” in 
Chin.). In Chin. the hunter was expressed as jiffAS HE (op. cit. T13.741.c11) Skt. canddla, which can be seen in 
Toch., namely in THT 118r5, 589v5 (B-Toch.) and 689v1 (A-Toch.). The Chin. version was compiled in 651 
CE (cf. Sugimoto p. 10), and the Toch. version was written in 7" — 8" century CE (cf. Tamai p. 374: THT 694 
from Soréuq in A-Toch. was written in 669 — 780 CE attested by '“C-test, whose style of handwriting is same as 
our text), therefore the Toch. could be translated from Chin. (or in reversed direction?) incorrectly. 

” This passage (through seven generations ...) is mentioned only in Toch. and Uig. It was compiled in Toch. 
and transmitted to Uig. 
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5 ... The queen thought “There is no hunter at all, who (can kill) the elephant without 
instruction.” 
6 ... Then the queen, having called the old hunters altogether, (asked them), who of(<in) 


them (are) the bow(-expert) with(<—over) five ways(?) ... 


THT 0708r (T III S 68.10; Saddanta-Jataka 7, Uigurica IT) 

1+++4++4+4+ +4 + + (po)[rr] oki waryo paplu nsiTAr sne lyiPAR* : ¢ || TAm KArsoRAs 
sulini ndktan weyem namtsuS tRAnkinc™. 

2 (ote TAprem karunis tampe)watsune || devadattenam (20/22/10/15) || tsRAm PAryo arinc™. 
waksantam ydslunT* koSAntam Sarwnam?? PAlkacdm karum (:) 

3++4+++++40 mfa]rmas kaKAltsts oki SA[m] (Saru ma) [nu] mantaT SAs camam! : cam 
karmets(n)e(yo PAr yo)wéis kapsnam”’ : bodhisa- 

4 (tvem)? + + + + + + (ta)okiS. wsoK PALtSAK.*’ : + (TMAS* nunak) *’subhadra 
bodhisatvanac tRA(nKAS*, kasu) wenaST. kasari 


5 (wsdl) + + + + + +°° madanabharatam (4x12) || ortuMA(ficds karu)nikds puK* 


°° sarwnam is a locative form of saru “hunter”. Judging from sarwaf (nom. pl. THT 711v2) sarwes (gen. sg. 


THT 708v5), this should be sarwdn-am, but metri causa -d- is omitted. waksantam, ydslunt and koSAntam all 
are obl. related with sarwdn-am showing so-called “group inflection”. The -m of PAlkdacdm is the enclitic object 
of PAlkac (impr. 2. pl. of Vlak “to see”) relating to karum “compassion” (loan word from Skt. karund). 

PEPE KE T04.454a18: BURPRREN, FEPKARZR, PKS FEAT. “then the hunter wore the kasdya-robe in falsehood 
holding bow and poisoned arrow.” 

| FEA SE Hei T13.741c19: BUCHER RE LARGEARAE “It is seen that this one is separated from 
various evils. Surely he does not injure living creatures.” This passage is mentioned in verse in both versions. 
This could also show that the Chin. and the Toch. had close connections, but were translated incorrectly as I 
argued supra in fn. 48. A meaning of m/ajrmas kaKAltsts could be “free form sin, sinless” from Chin. (see 
underlined part), but in THT710v2 we can imagine “frightened”. 

°° gle PF KE T04.454a21-22: Lise ATEN. “he shot (the elephant-king) with poisoned arrow”. KIC A4E Hh jse- 
Wik’ T13.741.c28: Liens 3 BA PAE. “with poisoned arrow he drew the bow and shot surely the 
elephant-king into his heart”. The Toch. expression is between #£7¥ jac and AKACASE Hijet tiwikE. If the 
addition increased time to time, a chronological order could be: #EF¥ iki (472) — Toch. — Htjeit-tii (651). 

°° ME PEHE T04.454a18-19: ERMA, GRATE, BU#824E, “When the elephant’s wife, Subhadra saw 
the hunter, unmicdiately spoke to the elephant-king.” The wife of the elephant-king, Subhadra is depicted in X 
FEK SE Hh ie ME T13.741.c13 as BER “female elephant”. 
RFA SE Hie KE T13.741.a11-12: REM, BAH Wei HE, “the elephant-king was delightful. 
Immediately he took off his tusks for himself and offered (them) to canddlas”. The lacuna in Toch. could be 
“when the elephant-king took off his tusks and offered them”. If it is right, bodhisa(tvem) (obl. sg., cf. Sieg 1952 
p. 42, fn. 4) could be bodhisa(ttu) (nom. sg. subj. of takis). This Toch. verse devadatte (line 2) would be a 
summery denoting the theme of ddna-pdramita of bodhisattva-carya. 

°° gle BF KE T04.454a22-23: BRBHK, KS, BRR #240 2, “Subhadra spoke to her husband ‘You 
said that there is a virtue in kasadya-robe, no evil.”. 

°° Sieg completed this lacuna from Uigurica III p. 57 (cf. Sieg 1952 p. 12, fn. 8) “Ist nicht von unzahlig vielen 
Erhabenen das Ménchsgewand als das Beste gepriesen worden?”. This Uig. sentence is interrogative because of 
the question particle mu (cf. Gabain 1974 p. 156, § 356). In Toch. we can find also the question particle te (cf. 
TEB I p. 168, § 281) in next line 6, so the translation of Uig., which Sieg quotes above, should correspond to 
Toch. te-sentence in the last of line 6. The number 6 of missing aksaras is too small for Sieg’s translation. It 
could be so, as in the Chin. AFCASE Hie HE T13.742.a1 PIER A ETE “A man (who) wears 
this dharma-robe should go back to the Buddha in all cases”; 483% T24.71.b6-7: BRAGA, MUS BRR 
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oor re 


6 (plu: + + + ++ + + + ma) praski naS. : *’wPAss atS (MAntne aRAs ma)iKAt ma 
twaslune : «|| PAl(k)a(r nu mana)rK(.) nas te kasari wsa- 

<translation> 

1... “(it is) destroyed completely(<without remainder) like a fire (which is) gone out by 
water. : ¢ || Having heard so(<—it), mountain gods were frightened (and) say ... 

2 ... (O! my mighty) one (of compassion)! || in the meter of Devadatte || You must see his 
compassion in the hunter, the enemy, who breaks (his) heart with sharp arrow ... 

3 ... the (hunter looked) like that (he) threatened veins (=sinless?), but this (scil. hunter) was 
not malice toward(<—in) him (scil. elephant). : (With) the trust(<-truth) the arrow 
hit(<-entered) (him) in the body. : Bodhisattva ... 

4 ... the spirit might be joyful. : * (Then again) Subhadra says to the Bodhisattva “(Good!) 
You said (that) the kasaya 

5 (robe ...” ||) in the meter of Madanabharata (4x12) || For all friendly and compassionate 
good people, : the eternal(?) kasaya-robe is praised as the best (to the goodness). 

6 ... there is no fear, : like the moon does not call also certainly(?) a heat(<igniter). : « || See 


(now, my noble one!) From kasdya-robe (did it rise) 


THT 0708v 
1 (LAS*, fidtse ma kaKAtku bodhi)sattu tRANKAS*.*' mar fii PA(ItSAK*, Gri)iic”. wtakot 


A. HAE. “The female elephant said: It cannot be helped, you said that a man with kdsdya-robe lacks a 
harmful heart”. 
°7 According to Sieg this is Skt. sandtana “eternally”. d in first syllable is difficult to explain (cf. fn. 27 supra 
amdasas). If a reflects Skt. da, as in Toch. kasari — Skt. ka@sdaya, it is comprehensive. A phonologic /a/ is for the 
written @ and a in B-Toch., but in A-Toch. we can see a phonologic difference between /a/ and /a/. One 
possibility is “a-Umlaut” whose a in the first syllable is effected by @ in the second syllable (cf. Tamai 2011, 
Einleitung XVI). A syntactic relation, whether it is an adj. to kasari wsdl or an adv. to paplu, is not decided, and 
Sieg’s “von altersher” for Skt. sandtana also is not correct. 
°* _i of kdsdri is problematic. Skt. word is kdsdya “brownish-red (cloth)”, and Skt. y could be Toch. r. From 
B-Toch. kasar and THT 864 r6 kasarsiNAm (A-Toch. adj. obl. sg. m.) -i could be a marker of gen., but the word 
kasari appears always with wsdl “cloth”, so it is possible that -i is a developed sound from the connecting vowel 
-d- because of palatal /y/ in Skt., or kKasar was not understood well in A-Toch., whether it is adj. or subs., when 
this word was imported from B-Toch. (kasar wastsi in B-Toch.). If Uig. karaza was taken from Toch. kasari 
(metathesis of /r/ and /s/), the Toch. a@ and a (schwa) could be Uig. a, because there was no d in Uig. Therefore I 
suppose that -i of kasari is -d (Toch. schwa), because there was 7 in Vig. 
°° SESE T24.71.b3-4: 1M ERRAR, AME, WAEBERS, WA E24, “in the mind the mercy remains, there 
should be no need to fear: do not make suspicion! Like moon there is no heat.” The Chin. is composed with four 
characters in one set, and corresponds with the Toch. word-to-word, so wPAss atS could mean “certainly”. It is 
possible that wPAss atS was a scribal error for sakk atS. 

° Here we see a prologue (until r4) in a style of conversation between gods from/in heaven, which states a 
forthcoming affair (like an ode in ancient Greek theater). The name of the meter also implies the content of 
forthcoming story. This style is found in other Toch., e.g. in Aranemi-Jataka (cf. THT 77). Sieg mentions that 
THT 1036 and 721 are “Vorgeschichte” (cf. fn. 1 supra), but I suppose that they are prologues. A similar 
situation is seen in THT 0700r (T III S 80.4; Saddanta-Jataka 9) below. 

ol EFF HE T04.454a23: SS, JES, “(The elephant-king) answered: kdsdya-robe has no fault.”; #8 3% 
T24.71b7-9: #HHRFREUMAA FEATHER INJEKATE “then the elephant-king replied with verse: The 
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malywaT. k,yalte ma (ontam ni ka)sari wsadLAs natse ka- 

2 (KAtku) + + + + + + + + ni PAlkar cadmplumim puK, oMA(skend)s wramndassi enKAl 
mantlune G[kn] (tsune sru)m nantsuS.” sakk atsek cami 

3 + + (ma cami Gri)oficaNAk cam fii shi wra(mam enkal ma)ntlune akntsune pat naS® 

4 (KAlyme talo arkisosi) 0 SAS. || nandavilapam || (tri klesa)syo raRAtku ancdl skam 
masal(yamts,neyo) yeS SAM*, wsom PAr ni 


rmrsre 


raorsre 


6 (nK* mar wsdlis manK*.™ : «|| °TMAS*. su)bhadra lyutar memaS* maMAntus patsac 
tRANKAs” md cémplyi nasam toSAm placdnyo tii wlalune (KLAssi) 

<translation> 

1 (not any) danger? The Bodhisattva says, “Do not press my spirit and heart again, because 
danger does not (occur to me at all).” ... 

2 ... tome. Look, my (lady of) ability! For all ugly things, passion, violation (and) ignorance 
were the cause. Surely his 

3 (debt is not in his) heart, in my own affair there is passion, violation or ignorance, therefore 
he (is then without debt). (In the force) of three klesas 

4 this (world is miserable). || in the meter of Nandavilap(a) (4x15) || (It is) happened with 
three klesa, and with the work(?) of the bow, the poisoned arrow met(<—went to) my 
(breast). 

5... , or whoever (sees?) the debt of the hunter, in the force of A/esas (it is) miserable. : Look, 
the debt of klesas! Not a debt of human, 

6 (not a debt of cloth. : « || Then Su)bhadra is suffered very much (and) says to (her) husband, 


“T am not able (to bear) your death with these remarks(<-speeches).” 


heart does not make fault, also a robe does not make (it)”. 

ME PE RCE T04.454a23-24: Jo fe-t PIAS i tL, “namely there is a fault of passion in heart.”; 383% 
T24.71b10: Whikh KEE «FD BERRI “this fault (comes) from passion, a mercy is apart from heart”. 

KFC AR Heike +E T13.741026: 771 8ERE “you should not have doubt and anxiety”. 

oe EE HE T04.454a24-25: EAL LA, “The elephant-king comforted and persuaded (her) in 
various (words), and explained the law”. In 383% T24.71b20—22 the elephant-king explained his wife with a 
parable of a medical man in verse. 

° Cf. Uigurica III p. 58, TIII,M.56-15 r4 ff., which is too fragmentary to understand a detailed context. In 
Chin. it is depicted simply as #EF¥ jecikE T04.454a25: HTS. “she did not hear (of elephant-king) and 
(wanted to) make injure (the hunter)” and 483% T24.71b15-17: HHRRA (inverse) RRA WAS Ara 
FRET A BB Et “she said to her husband: I do not disobey your speech, as you told (me) now, (but) I 
want to crush the man — each of his parts (of body) I will cut”. 

8° KRHA 4 He ee AE «-T13.741c29: Bh AR Hey AR PEM, LIMES “she rose her voice, screamed, 
sorrowed and gave a sob. (And then) with verse she told respectfully”. 
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THT 0712r (T Ill S 98.2; Saddanta-Jataka 8) 

1 /// (TA)m PAlko(RAS)” [PA] Iskat® maf[r] c(eS.” tdlonta)p cami” fidtse klefic’. TMAk. 
ylar pacar seyacc oki caM, o- 

2 (nknac”. tRARKAS* )” /// (ma) ontam thi [N]SA[s] fidts(e) naS. (siii)keK*, [s]u pis se ii 
arinca karmem anapRA pesa oram PA- 

3 (stam)” /// [o]hKAlmafi fidtse ma klefic[i] \| TMAS* [bo]dhisattu Grific’. waksantam 
koSAntam pen[u] sni ydslunT*. tso- 

4 (patSAm karunyo kapsiinam cacpu)ku” dlykess onKAlmas lok assiK*, sla tsoti PKAnT*. 
PKAnT* lwoRAS.* on(KAlmdii lek) kalkaR.” o- 

5 (nknac tRANKAs pkamar kusne kri ta)ssi ee || TAm kaklyusuRAs saru bodhisatvem swaRAm 
rakeyo wsok yamu’’ + + + + + + osa(T), 

6 /// (ku)sne naS*. I[fw]em (cm)ola penu cas kraticdém wrasoMAnta kaswoneyo”® + + + ++ 
++++ 

<translation> 

. (Having) seen (it), he thought that they should not bring a danger to him (who is) 

miserable. Immediately like a (old) weak father to (his) son, 

2 (he says to the man), ... There is no danger from me to you at all. Come here to my 
bosom(<—heart), my son! (Stoop down?) in front of feet! 


3 ... The elephants do not bring a danger to you. || Then the Bodhisattva hid his enemy (scil. 


’ The elephant-king saw that “also the group of grave 500 elephants will kill the hunter certainly” (#2 jack 
T04.454a25-26: MERA ARR YR CREM). 

8 SEAR T24.71b24-25: (EVES, WC RER A ISAM, “moreover he thought that this female elephant should 
not injure the hunter’. 
° se FF KE T04.454a25: TLEAER “a group of 500 elephants”. 

? Sieg does not translate this cami (cf. op. cit. p. 13 “dem Ungliicklichen Not bringen”). This gen. should be an 
apposition with tdlontap. 

' SKE T24.71b26-27: UA SH RATA, EERE, “he said to the hunter with the words of mankind: You 
need not fear”. 

> This complement by Sieg is not sure, because oram is unknown word. A similar word oraS, (<-oraM, ?) is 
found in THT 647v3, and this is also unknown. If these two are the same, we can guess a meaning “safety” or 
“grace” from the context of both passages. Sieg’s “kauere dich nieder (?)” with PAstam (impr. 2. sg. of Vkily 
“to stand”, supposing “stand on knee”?) seems rather strange. From Chin. 46 F% jai T04.454a26: jee CTA. 
“he hide (the hunter) between two (feet)” oram could relate with if “to hide, to make enter inside”, and Vkdaly 
“to stay (on a state)” for # which could be a particle for progress or completion. 

> $83" T24.71b27-28: }U7EMWA, “he held (the hunter) in front of (his) chest”. 

* SESE T24.71b28: GT ELRBII GRE, “he made the female elephant go to another place”. In 383 there is no 

“five hundred elephants”, but “female elephant’. 

EET UKE T04.454a26: ARR, Hievea, “he sent the entire group of 500 elephants away”. 

76 HE PE REKE T04.454a28-29: RS, REX. “he said: Take it off quickly!”. 33% T24.71b29: 7H AFL L 
WA, (EHR. “if you need something on my body, take it for your own desire,”. 

17 ges KE T04.454a29-b1: RIFERAAR, PEASE. “like this, (your) mercy envelops (me and) grows in me”. 
SES T24.71b29: EARP -OARPERS, “in that time the hunter’s mind was frightened very much”. 
 $EEET24.7 101-3: WA, BIEA HL. REAPR, ERA. EGE. FE. REA, 
Met EX, “This (scil. elephant-king) is a man, I am not a man, I am an elephant among mankind. You are in 
beast-birth, you have(, however,) a compassionate wisdom. I stay within mankind, but I have not that wisdom”. 
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hunter who was) breaking (his) heart (and) killing (him) also in (his body with big 

4 compassion). Having sent other elephants just away one by one with (his) signal(?), the 
elephants went (away). 

5 (He says to man (scil. hunter), “Take(<—bring) what(ever) you want(<-your wish would 
be)! || Having heard it, the hunter became(<-made) happy with sweet word of the 
Bodhisattva ... began ... 

6 ... (which) I (will be? ...) with the virtue of(<-over) animal birth, also of the good human 


being ... 


THT 0712v 

1 /// (papRAku sne) kaci se kyyal se(rtta)R,”” * onK, tRANKAs ndTAK*, kakostu nasaM* °° || 
+++4+4+4+4+4+ 

2 /// (p[a]slune) ypamam®' wraSAL, sla assi kupre subhadra ii wlalune ma KLAs[maém]*’ + 
++++++ [p]em 

3 /// (TAm kaklyuRAS SA)m Saru GKAryo paprutkunT*. asdny[o]* trapmam rakeyo 
tRANKAS* ** || (sac)k(Gc)k(eyam) (4x18) || onKAlmassi na- 

4 (TAK*. NAs wsoMAnt PAryo klop) [a@]wu®® ywarcka pratskam : kaswonesim PAryo nu 
cwa NAS. onu klo[pa]su ywarcka[r]inc[am] : mskaTAr ka- 

5 (su) /// (kapsi)finam PAL**’ : ka[s]woneyo ya(mu) nu PAL*. akntsassi SAtkaTAR*. tri 
dpaytwam®® : « (yd)sluntam pe- 

6 (nu) +++ +++ 4+ 4+ 4 (karum® : ka(s)[w](one)si samu[tRA] (kos thi) cdmpis puk 
tRAnktsi kaswoneyntu”’ : waltsurad nu TAS TRAHKAM.”! 


? 3E# 724.71c3-4: “heh, FS{aFZ, “the Bodhisattva asked: Why do you cry?”. 

80 RAE T24.71c4: FRAT A. YEA. “the hunter replied: You have injured me”. 

8! SRE 724.7104: FREAK, AAT. “I realized your rescue. Do I injure you all the time?” 

*° This part is modified in Chin., 383% T24.71c5-6: AFEMER RAHN, “Did the female elephant come to 
injure (you)?” 

88 SKEE T24.71c3: ARM), “he cried with sorrow and shed tears”. 

** The Chin. depicts simply as 283% T24.71c6: JAH, “the hunter replied”. 

8 $RSt 124.7107: AE, “The elephant-king!” 

*° Gwu (d- is almost sure to read on the photo) is hapax legomenon, which is a p.p. of Vo-n “to meet” in active 
voice, “to begin” in medium (cf. TEB II p. 86), but onu (B-Toch. aunu) is the common form as in the same line 
here. The difference between a@wu and onu could be “transitive” and “intransitive”, if Gwu is formed by 
reduplication, but -w- is impossible to explain. Another possibility is that Gwu is original form, if au-n- in 
B-Toch. is developed from adw-n, whose -n is originally a pres. marker (n-pres.). I prefer to take the latter, and to 
see a transitive or causative. If this is right, a supplement could be (VAs wsoMAnt PAryo klop) awu (I put klop 
“suffering” instead of cu “you” by Sieg) “I caused to meet an suffering with the poisoned arrow”. It is 
strengthened by the next passage where onu has no object (intransitive), but just an adj. Alopasu “unfortunate”. 
A- Toch. could be an artificial language based on B-Toch. because of au — 0, and Gwu could be a scribal error. 
87 RET 24.7108: (AOA. FAIA, “when your body is hit by an arrow, the wound can be cured”. 
88 HRS T24.71c8-9: FELDEN, FARE, METRE, “my heart was shot, (but) the stupidity, mindlessness 
and ignorance are difficult to be cured”. 
8° 382% 724.7111 (in verse): & EZ A HAF82% “you give rise to mercy even for a man who injured (others)”. 
°° “33 T24.71010 (in verse): Dyke AKWGAIVE “(your) virtuous deed is vast as the sea”. 
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<translation> 

1 ... (he asked,) “My son! (without) reason(<—arrangement?) why you cry?” The man 
replies(<-says), “My lord! I am depressed. || ... 

2 ... (because of my) making protection, did I indeed bring you («—with) suffering? 
Or(<—_Whether) (did) Subhadra, not enduring my death, (cause you to cry)? Tell (me)! 

3 ... (Having heard it, the) hunter says with eyes of(<-with) tear (and) with step backed voice 
(<-knocked word). || in the meter of Sackacke || My lord of elephants! 

4 (With poisoned arrow I) injured(<—caused to meet) you in the center of (your) breast, : but 
with a virtuous arrow of(<-by) you I became(<—met) unhappy in the center of (my) 
heart. : (It) is good ... 

5 ... a wound in the body. : A wound of ignorance, however, (which) is made by virtue, 
spreads in three evil states. : * To(<—In) a enemy also ... 

6 ... (you show?) the compassion. : (You,) the ocean of virtues! (How far?) one would be 


able to tell all (your) virtues? : In summary, however, I tell 


THT 0700r (T III S 80.4; Saddanta-Jataka 9) 

1 /// .. TPAr pramTAR* : « ’wlaiKAt tRAnKAs kalkam nds camac katse TAmne ske 
yamaM* MAtne SAm wtak nesim 

2 (SArki) /// (tRA)JNKAs saNAk waSAm akal seS, || TMAS*, wlanKAT*, epreram nankuRAS*. 
bodhisatvaP*, anapRA 

3 /// © .. naTAK*. sokyo nu maski yaMLAm wram yaGMAST.*’ shi kaknu tak’* te cam tii 
saRAs puskaS, swaL*, anka- 

4 (RAs RAswaluneyam klopyo SArki)ofico sifilune” bodhisattu tRAnKAS. ma ontam taka ni 
k,valte naresiNAssi klo[p]anT*, opyac KAlla- 


°! SRE T24.71c12 (in verse): (Bt FEA “supposing to explain, I myself am a man”. 

°° Conversations of gods are found in Toch. as in India. I suppose that the Toch. could be influenced by Indian 
literature. Here we can see the conversation between Indra (as a messenger of the heaven) and the 
Bodhisattva-elephant. In Uigurica HI p. 60 T.III,73(2)v8 ff. we can see a similar situation (a conversation 
between a god and his wife in the air). The content of Uig. could get an influence from Toch. 

°° ARE T24.72a10 (in verse): KET H4T “the elephant-king practiced an asceticism”. 

* This tak could be a scribal error for tds (subj. 3. sg. Vnas “to be”). According to SSS p. 420 this root is de- 
scribed as “ohne parallelen auch der Wechsel von tak und ta, das auf den Konjunktiv beschlenkt bleibt”. The 
proofs are here, THT 762v1 and 1017r3, and all instances are 3. sg. Then I see a subj. stem as /ak- only, and 3. 
sg. should be *taks, whose -k- disappeared on phonetic grounds. Very rarely -s is dropped off, when 3. sg. is 
obvious from context, or -k- is important phoneme for subj. Here I see a simplifying of taks te to tak te in 
ligature kste — kte (the subj. tak and the asking particle te). 

°° 3S T24.72a11 (in verse): HIER SIS “just when you took off your tusk you felt 
immeasurable suffring”. According to Sieg, sifilune means “Befriedigung” (cf. Sieg 1952 p. 14; J si-, si-n- in 
TEB II p. 155), but from the context and Chin. # “suffering” it is better to see “bedriickt sein” (cf. 2 si-, si-n- 
in TEB II p. 155. Apropos “skt. vi-sad” in commentary of TEB should be vi-Vsad-). 
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5 (mam) /// akaL*, Glu kasu yamluneydS* PKAt’’ nu puttispaRAm ma naS** MAt nu 
NAS*. sni klopyo sindl seM*. || wla- 

6 (nKAt tRANKAS*) /// .. w[r]am TAmyo som cam peradk yaMLAm wram waSAm Ikatsi 
ayiT* || onkaLAm tRAnNKAS*, PAlkar naktassi waL* 

<translation> 

1 ... we carry highly. : * Indra says, “I will go near to him (and) make effort so, that again he 
like former state 

2 (gets tusks.”?). (The god) says, “This even was our desire. || Then Indra, having 
disappeared in the air space, (appeared) in front of the Bodhisattva, 

3 (he says), “My lord! However, you have done the thing (which was) very difficult to do. 
Would be there (any) oppressing to you (with the suffering at last), when your veins, 
tendons, flesh and tusks 

4 are pulled out (<in the pull of)? The Bodhisattva says, “To me (it) was not (so) at all, 
because, remembering the sufferings of hells, 

5 ... desire. Without doing welfare for other (people), there is, however, no Buddha-worth. 
How could I be oppressed with my own suffering? Indra 

6 (says) ... (this) thing (is unbelievable??). Thereupon you might let(<-give) us see the only 
one convincing(<—believing to be done) thing. || The elephant says, “Look, my king of 


gods!” 


THT 0700v 

1 /// (\\kyrene) k(ar)m(e) rakeyo saRAs puskaS. ankaRAS. rsundmam ni” : fiaresimssi 
kloPAS*, PKAnT*, klopyo'”’ PALtSAK*. 

2 (arific’. hi ma simsawe '°'caNAk ka)[r]m(e)tsuneyo k,pre pat sakk atS KAlpdl taM. 
puttispaRAm : SAkk ankari!” puk salu sitsrak!” paKAr taki ni nesim SA- 


°° SKSE T24.72a15 (in verse): PEKNHWIKSE IS A “even like a man who gets the suffering of hell” 

°? This word should be /pkant/, whose -n- is dropped because of simplification of nt-nu in ligature to tnu. See 
PKAnT™* in the line | on the reverse of this folio. 

8 SKE T24.72a15 (in verse): Us AEFERRZE “surely he cannot create a mind of mercy”. 

*” Uigurica III p. 60, T.1II,73(2) v4—5: alqu tisldi ning singir Idi ... +* tiztiliip kdsilip bir aziyi tiik[dti] “So 
wurden aller StoBzaéhne Nerven durchrissen und getrennt und ein Zahn ging mit den Wurzeln heraus.” 

HER T24,.72a19: MLA FERS ELIZ. “and (the elephant-king) wanted to give him with six tusks”. 

100 JKSE 124.7220: 4&4, “I (feel) now a terrible pain”. 

'°! Uigurica III p. 61 T.II,S.89,1 v1-8: sansardaqi nizvaniliy gap garangxuda ... [yo] |¢i yiréi bolur adrsér mn + 
... [azi] yimin tartar Grkdn kayikci drkd bir k8San 6dtaé yma ovka kongiiliim yokarti bolmayug Grsdr bu koni kirtii 
lizd alti aziylarim Ongrdki tag ... liig bolzun «+ “Wenn [es wahr ist, da] ich in der tiefen Finsternis der 
Leidenschaften im Samsara ein Wegekundiger und Fihrer bin, wenn ich (ferner) gegen den Jager, der meine 
Zahne ausriB, auch nicht einen Augenblick lang Zorn in mir aufsteigen lie’, so mégen auf Grund dieser 
wirklichen Wahrheit meine sechs Sto8zahne wie zuvor ... [voll kommen wieder] da sein!” 

mys Sieg might think SAkk ankari as “six tusks”, but “six-colored tusks” is also possible, as the mural in Qizil 
shows. In Uig. there is also “six”, e.g. Uigurica III pp. 55—56 T III, M.84—25 15-6 alti aziylarin 6ngi 6ngi tartip 
Ontiirgil “Take off six tusks one by one!”. If the Uig. version showed the number of tusks as “six” (cf. Uigurica 
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3 (rki TAprem wewnu)ORAS* tmak cami treyo manis krorr' oki SAK*. Gnkari sitsrak 

paKAr takaRAm || TAm PAlkoRAS*, tkand e- 

4 (preram nidktas napeNAssi tso)pats kacke kaTAK*, \| TMAS* wlanKAT*. sakk atseK* 
ptanKAt katkaLAm cam krancdm wrasoMAnT*, KArsoRAS*. 

5 /// (bodhisatva)nac tRAnNKAs kdsu kasu kaswoneyuM*. taryak-we-pi laksandsyo yetunT* 
wampunT*  puttispa- 

6 (ram sakk atseK* KAlpaLAm cu) lkim KAlpo puttispaRAm'” NAs penu opyac’. klitar 
TAprem wewnuRAS* wlanKAT* tmak naKAT* || 

<translation> 

1 (... (4x18) ||) Honestly (<-with the true speech), when my veins, tendons and tusks are 
pulled out (<—-pulling), : with the suffering which (even) exceeds(<—-apart from) the 
suffering of hells, (my) spirit 

2 (and heart I did not oppress), or if(<-whether) I should get surely the Buddha-worth with 
(this truth), : my six(-colored?) tusks might appear so absolutely, as it were in former 
time. 

3 Having said so, immediately to him the six(-colored?) tusks like a sickle of (the crescent) 
moon (which is) three days (after a new moon) appeared absolutely. || Having seen it, 
on the earth (and) 

4 (in the air space, a great) pleasure rose (for human beings and gods). || Then Indra, having 
known the good being (who) would surely become(<rise as) the Buddha, 

5 ... (he) says to the Bodhisattva, “Very good! (You, who are) decorated with virtuous 32 
features, (who will get surely) the Buddha-worth, 

6 I see (such a being, namely you). (When you) get the Buddha-worth, you might remember 


also me!” Having said so, then Indra disappeared. || 


THT 0710r (TIIS101.2; Saddanta-Jataka 10; Uigurica II p. 20 ff.) 
1 ///\\ TMAS SAm saru MA[t]n(e) wartac (KAlk MAtne) tm(a) onkaLAM, oS MAtne TMAK* 


IU p. 60 T.I,73(2)v11 /kazJigcéd “[wollte der Jager die Zahne] der Reihe nach [ausbrechen]), and the Toch. as 
two”, there could be a confusion “six” or “six-colored” for the literal word “six”. 

This sitsrak occurs only here and in the next line 3, and Sieg translates this word as “der Reiche nach’, but 
“ganz” in TEB II p. 149. Here I suppose that salu und sitsrak are synonyms (binomial expression meaning 
“completely”’), and puk “all” is used as an emphasis or metri causa, as we can infer from the passage of the next 
line 3 on this folio (without puk salu). 

'* Sieg translated this passage as “die dreifache Sichel des Mondes”, which is not comprehensive. The problem 
is treyo (hapax legomenon). This is an instr. form of tre “three” as in Poucha p. 135, relating to man “moon”, 
not to kror “sickle” as by Sieg. He might think three tusks, but why only one side? The meaning of treyo maf is 
“moon with three (days) — crescent (moon)”. The moon grows from the new moon after three days to the shape 
of a sickle (2.5—3.5 age of the moon). In Japan it is called as =H HA “three-days-moon”. 

10S SEA T24.72b2: ‘ee cH E44 AEM “he just make rescue (from) samsdra and get a deliverance”. 
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on[kaLA]m cami sold pa- 

2 (sluneyac’.) /// GnkaRAS. tska[t]'°’ MAnT*. paT TAm [s](urma)[S] tkanis mewlune 
ndkcyaS, pyappyassi s[w]aslune ndkta- 

3 (s napeNAssi) /// (bodhi)osatvam [p]allune taK.'°’ MA(nT)*, pat nu wlaaKAT* 

bodhisatvanac kanwend lyaM. + [TA]m'°° 

4 /// 0 TMAs ceSAM, ankaRAs lantse [su]knamam tRA[nKA]s ceSAS, skam aGnkaRAS\. tni 
essi [wo] (tka ni) || [a] (kru)n[T]*() swa- 

5 (SAsmam) /// (SA)m karunik wrasoM*. || saru tRAnNKAs t. .n. +... .. [c]w. || 
(s)ubhadrenam (20/22/10/15) || ma ka(su) + +++++++ 


64+++4++4++4+ ++ (:) (Kossi lypwaST*, onmim pyamtsaR*, ptarK, rse PALtSKAs puk* 


[p]enu t[e]mi lantse 


cmolwam mar s(kjamr.e++++4+(:) +++ +4 

<translation> 

1 ... || Then the hunter (reported), how he (went) to the forest, (how) he met the elephant 
there, how the elephant ... thereupon (to retain) his life (over his life) 

2 ... (how he) took off the tusks, or how (it) was, because of that, the trembling of the earth, 
the rain of divine flowers, ... of gods (and) 

3 (human beings) ... the praise of the Bodhisattva, or also how Indra sat on (his) both knees 
for(<-toward) the Bodhisattva. Also (he reported?) so for the queen 

4 ... Then (he,) offering(<-bringing) these tusks for the queen, says, “And (he ordered to me) 
to give these tusks to you. || Tears poured down («raining of tears) 

5... the pitiful man(<—being). || The hunter says ... || in the meter of Subhadre (20/22/10/15) 
|| Not good ... 

6 ... (:) You sent to kill (him?). Repent(<—-Make regret)! Dismiss hate from the thought in all 
births! And not ... 


'°© The subject of this sentence could be the elephant-king, because “the trembling of the earth, the rain of 


divine flowers” happened, as in Chin. #E##jeiE T04.454b2: ATA HL. “(the elephant-king) took off the tusks 
by himself’. This is the third stage of offering the tusks after Sugimoto p. 10., which shows the developed or 
late stage of Toch. Buddhism. 

'°7 taK. should be taka (pret.), as other predicate verbs in pret. form (description of the fact). There is no virama 
line (in the gap?) and virama-comma over K, which is written even on the “Fremdzeichen” in the case of virama 
in this manuscript. On the photo it is not distinguishable whether it is KA, ka or another, so Sieg reads it as taK,. 
There are some examples of ak as pret. 3. sg. (cf. TEB II p. 110 and Poucha p. 143), and taka- as pret. stem is 
written, when personal endings or enclitic pronouns follow, e.g. taka-ni (THT863 13) or takar (passim). From 
B-Toch. subj./pret. stem /taka-/ of Vnes “to be”, I assume that the pret. stem in A-Toch. is also /taka-/ (the 
written form is taka), and it developed to tak because of the accent regular (cf. Tamai, Einleitung p. XV 
“Akzent”), ie. takd — taka > *takd — tak. 1 see a late stage in A-Toch., because tak is found only in A-Toch. 
Another possibility is that tak is written metri causa, because we can find tak used as pret. in verses more often 
(two examples in proses against four in verses, which are in TEB II p. 110). 

'8 SAm (cf. Sieg/Siegling 1921 p. 45 No. 77 a3, * /s/am penu) is not suitable, because it is used as SAm Saru 
“the hunter” in line 1 of the same side. On the photo I would like to read this part as TAm “it, so”, because the 
left upper side of the aksara is rather rectangular or sharp (SA is rather rounded form). If this is so, the context is 
also more understandable. 
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THT 0710v 

1++ ++ + 4+ (:) .. GnkaRAS. lywaci ceSAm purpar klyomim pyam ksanti : ¢ || TAm 
kaklyusuRA(S*) ++++4+4+4++ 

2 /// (puk marmas) kaKAltsam triK, tkana (kla) || [TMAK]* (brahma)[datt]e wal 
(8)i[t]abhas nemintu+ +++++++4++4i 

3 /// (bha)odra latS. nesinaS, cmo[l]u opyac [k]los hima[va]nT*, sulyim KAlymeyac™. s[p]a@ 
+...... (o)[nKA]lmem 

4 /// (shi a)oficdim naKAsmam tRANKAS.'°” || + st. n. .. sam (4x18) || hisT*, sne Sdkce KArpi 
nuK* ydslyi r[o]icdm RASKAr yo a- 

S++4+(:) + +++ 4+ + + (kas)[w](o)ne ma PAlkoRAs kossi wotkam (: ka)runikam 
PALtSAkyo knanmuneyo astRAmnyo r(i)sakk oki : a- 

64+++4++++4++4+ ++ 4+ sam wartsi tunk[y]o : caMAS wa(tkos taPArK*) ceM*. anas 
namtsus wekantRA tassi [KA]lkenc™. : aryu [p]a 

<translation> 

1 ... I sent you the tusks. Take these, my noble (lady)! Forgive (me) («-Make forgiveness)! : 
¢ || Having heard it ... 

2 ... she threatened (all her veins) (= frightened?), confused, (and) fell down on the earth. || 
Immediately the king (Brahmadatta brought) the Sitabhdsa(“coolness-emitter”) jewels 
(for her?)... 

3... The queen Bhadra (who) remembered (her) former births, ... to the direction of 

Mount Himaraya ... of the elephant 

4 ... (she), blaming herself, says || in the meter of ... (4x18) || Alas! I (have) a weak-minded 
(<-common) envy without ability(?), jealousy (and) bitter ... 

5... Without(<-Having not seen) virtue, I ordered to kill (him :) like a sage with 
compassionate thought, cleverness (and) cleanliness : ... 

6 ... the follower with love. : They were separated (in that time) from him, became miserable, 


(and) depressed(< fell apart). Where will they go really? : Long ... 


THT 0713r (TUHIS98.3; Saddanta-Jataka 11) 

1 /// (cmo)LAS*, cmolac”. ymam skam sa(m).+ ++ ++++++ 

2 /// [KA]lyme KAlyme lkatsi ka[w]da(Ite) + ++ +++++ 

3 ///nu ptanktam kapnuneya sni (oMAskenas ya)m(l)uneyntu o- 

4 (pyac KAllamam) /// (wasTAS LA)nTAssi akal seSAm TMAS* [bh]adra [dha]ni(s) 


109 te FE KE T04.454b5: (EEN, MiVESES, “namely she produced a regrettable mindset, and then she 
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Sr(e)sthiS, amasa- 

5 (s) /// plaksat waSTAS LAc’. asi taK*"'° sam nu tatmur(a)ss aci ptaniKA 

6 /// (ptanKAt KA)syaP*, anapRA kumndssi ma cdmsa ¢ || Glyakyam prastam te(mi) 

<translation> 

1 ... also going from birth to birth, she(?) ... 

2 ... in every directions, beautiful (shape) to see ... 

3 ... however, through the adoration(<-love) to(<-in) Buddha-god, (reminding bad) deeds ... 

4 ... her desire was to go away (from house). Then Bhadra (asked?) rich guild-leaders (and) 
ministers ... 

5 ... (she) asked an agreement, she went out from house and became(<—was) nun. However, 
she (wanted to see?) the Buddha from her birth ... 


6 ... she could not come in front of the teacher (Buddha). « || In another time (for her) ... 


THT 0713v 

1 ///kl(e)Sas wawiK*, arantispaRAm KAlpaT*, « TMAS*, aGranT*, 

2 (namtsus) /// (ptanka)T KAssim lkatsi yeS*  PAlkatt atS, ptanKAT KAs(s)im (ne)[s] 
cmolwasi- 

3 (nds yamluneyntu opydc kallamam) /// (ptanKAT KAs)y(@)p pesam kakloRAS tRAnKAS*. || 
kokaliknam || [ma] kasu 

4 /// MAtne aknatS, MAtne triksanT*, MAt(nje p. + .. .. .. .. MAnT. 

5 /// (manK, ruTAnkam4R_) trislune desiT*, ypamar pya(m ksanti) + + + +++ + 

6 /// yamp(—w)a taPArK, penu [ksa] ++ ++++++4++4 

<translation> 

1 ... (she) drove out (<-made disappear) A/esas (and) got the Arhat-worth. *« Then (she 
became) Arhat ... 

2 ... (she) went to see the teacher, the Buddha, (and) she really saw the teacher, the Buddha, 
(recalling her deeds) in(<—of) former lives. 

3 ... Having fallen to(<—in) the feet of (the teacher Buddha), she says. || in the meter of 
Kokalika (20/22/10/15) || Not good ... 

4 ... how ignorance, how confusing, how ..., how ... 

5 ... lremove (my) debt (and) confusion, I make a confession, forgive (me)! 


6... I made ... now also (forgive me!) 


"10 MEF KE T04.454b7: HiZe £218, “she went out from her house to learn the way (of life)”. 
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II. The development of the Saddanta-Jataka 

The Saddanta-Jataka was a popular tale that originated in India and spread to 
Gandhara, Central Asia, Southeast Asia, Tibet and China, showing various diachronic (from 
2 B.C onward) and synchronic developments. I quote the study of Sugimoto (2006, originally 
written in Japanese) briefly in order to provide an overview of the Saddanta-Jataka for the 


sake of understanding a development of Buddhist literatures. 


1. Introduction 

Jataka originally means “birth in a previous incarnation”, indicating a general tale 
of a former life, and was not limited to stories about the Buddha. It implied no ideology 
pertaining to bodhisattvas or karmic reward, but it did suggest reasons for the present state of 
affairs (as a form of admonition). It became “a tale of the Buddha’s former life” or “a tale of 
the Bodhisattva’s religious practice” by means of changing the main character to the Buddha, 
or selecting tales whose main character was the Buddha, e.g. Jataka-mala. This was 
recognized through the usage of the name of the Buddha and Bodhisattva in a previous life, 
and the Paramita-ideology became fused, which came from other areas. 

The formation was changed from three parts, paccuppannavatthu (prologue), 
atitavatthu (past affair) and samodhdana (identification of persons in present and past time) to 
two (without the present state), and at last only one (past affair), which was used for praising 
the Bodhisattva and became a main theme of Jdtaka as a genre. Later, especially in the 
(Mila)sarvastivada, the new genre Avadana, which emphasized the karmic reward, was 
established, and there was confusion between this and Jataka, and Jataka became mixed with 
Avadana. The Saddanta-Jataka is an example of this. 

It is said that Jataka originally consisted of gathd (verse), but it was difficult to 
understand an entire story written in verse, so proses became necessary. Therefore, many 
Jatakas were composed in both verse and prose. When the verses and proses are not 
coincident, it is said that the verses are older, but this is not always the case. Occasionally 
verses were produced under the influence of proses. The verses of samodhdna (union) in the 
Chaddanta-Jataka in Pali were produced in such a manner. This is the opinion of Sugimoto 
(cf. p. 2), but communis opinio verses show the originals. 

We see the Jatakatthavannna (annotation in Pali) as falling under the Jataka genre. 
Prose is thought of as a kind of annotation, but the style of Jataka is abnormal in relation to 
the Suttanipdta or Dhammapada, i.e. there is no annotation for verses, and no relation of fates 
with verses. The verses and proses are reciprocal and complement each other. The 


annotations for verses are kept in the name of Veyyakarana. This Jatakatthavannd was to be 
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compiled in the middle of 5" century CE involving old proses from a era BCE period, and 
various changes and adaptations occurred before its final formation. It is said that the content 
of Jataka has a Hinayana character, but it also has that of Mahayana, as is seen in 


Saddanta-Jataka (cf. Sugimoto pp. 2-3). 


2. Philological materials for the Saddanta-Jataka 

This Jataka was originally a nun’s tale of previous incarnation, and the Bodhisattva 
played a supporting role, but the story was changed, i.e. the previous incarnation of the 
Bodhisattva became the main concern. We can see many varieties and citations in numerous 


materials, but just nine sources are cited as follows in order to observe its development. 


2.1. Pali Jataka No.514 (Fausboll, Vol. V, pp. 36-57; 2"" B.C. — 5 CE) 

I will use the translation of Francis (1905) together with Sugimoto’s digest. Three 
parts (paccuppannavatthu, atitavatthu and samodhana) are kept. 

paccuppannavatthu: One nun is crying and laughing like madwoman before the 
Buddha, but he is smiling. The monks ask about the situation, and the Buddha explains the 
reason with a story regarding the past. 

atitavatthu: Once there was an elephant-king with 8000 elephants and two wives in 
the foot of Himaraya, who had a big body and big tusks emitting six-colored rays. When he 
struck a Sal tree, flowers fell on the first wife (Mahasubhadra), while dry twigs with dead 
leaves fell on the second wife (Cullasubhadda). The king received a large lotus with seven 
shoots from a certain elephant and gave it to the first wife. The second one had a grudge 
against the king’s deed and prayed to the Paccakabuddha (Khadgavisanakalpa): “Hereafter, 
when I pass hence, may I be reborn as the royal maiden Subhadda in the Madda king’s 
family, and on coming of age may I attain to the dignity of queen consort to the king of 
Benares. Then I shall be dear and charming in his eyes, and in a position to do what I please. 
So I will speak to the king and send a hunter with a poisoned arrow to wound and slay this 


elephant. And thus may I be able to have brought to me a pair of his tusks that emit 


six-colored rays.” Thenceforth she took no food and died. [in prose] 


Her desire was realized, and she gained the favor of the king. She pretended to be 
sick in bed, and said to the king that she would get the tusks of the elephant-king 
[conversation in verses] The king agreed, and gave orders to his ministers to gather all the 
hunters in the kingdom of Kasi (— svayamvara-story in Toch.). 60000 hunters got together, 
and the queen said to them: (in verse No.6 from line 20, p. 41 in Fousbell; translation by 


Francis) “Ye hunters bold, assembled here! Unto my words, I prey, give ear: Dreaming, 
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methought an elephant I saw, Six-tusked''' and white without a flow: His tusks I crave and 
fain would have; Nought else avails this life to save''””. Sonuttara by name was selected as a 
hunter, and took a very long and tough way to the elephant-king. There the hunter donned 
yellow robes (kdasaya), and hid in a pit taking his bow and a poisoned arrow. He shot the 
elephant-king, and the elephant-king became mad with pain, and he had almost slain the 
hunter but stopped, because he saw the kdsdaya-robe, and asked the reason why the hunter 
wounded him. Having heard the hunter’s reason, the elephant-king uttered (in verse No.52): 
“Rise, hunter, and or ere I die. Saw off these tusks of ivory. Go bid the shrew be of good 
cheer, ‘The beast is slain, his tusks are here’”’. Then the hunter tried to cut off the tusks, but 
he could not do it, although the elephant-king helped him. Then the elephant-king cut off his 
tusks by himself and gave them to the hunter, and the hunter went back to Benares swiftly by 
the magic power of these tusks. After the death of the elephant-king, his body was burned, 
and the Pratyekabuddhas all through the night recited scripture in the cemetry. The queen 
also died due to the great sorrow she felt from the death of the elephant-king, which she 
learned upon seeing his tusks. 

samodhana (in verses): The queen was the nun who was laughing and crying, 
because she was beloved by the elephant-king in a former life, and died due to grief when she 


saw the tusks. The elephant-king was the Bodhisattva, and the hunter was Devadatta. 


The content is complicated and exaggerated, and there are many supplements from 
a later time. Moreover, the verses in the conclusion were obviously added at a later time (cf. 
von Hiniiber 1997 p. 98''*; p. 112'!*). The core of the tale is the offering of the tusks of the 
elephant-king, which is developed in three steps: the first is the hunter’s cutting, the second is 
the elephant-king’s bending down for the sake of the hunter’s cutting, and the third is the 
elephant-king’s own cutting. In prose, all three are told showing a dramatization at a later 


time. 


2.2. [| AESERRKE (Jt) J (1205.504b02-c23; translated in 220 CE) 


The content of atitavatthu is almost the same as in the Pali (and Toch.), but the 


'l! Francis notes the annotation below verse 6 chabbisanan ti chabbannavisanam as “The Scholiast explains 


chabbisana six-tusks as chabbanna six-colored, perhaps more completely to identify the hero of the story with 
the Buddha”, but the text says chabbannahi rasmihi “emitting six-colored rays” Fausboll p. 37 line 8, and 
yamakadante “a pair of his tusks” ibid. p. 44 line 15. It is not desicive that “six” is “to identify the hero of the 
story with the Buddha”, or “six-colored-tusks”’. I will discuss this problem later. 

'? Pali alabhe n’ atthi jivitan ti “without getting (the tusks), there is no life”. I cannot see whose life shall be 
lost, weather “my” (of the queen) or “his” (of the hunter). From the Toch. it is the life of the hunters (pl. 
including seven generations), but in the Pali it is written in sg. Therefore, I prefer that the queen’s life would be 
the one that is lost, but as the hunter was alone, it seems that the life of the hunter would be the one that is lost. 
"3 “Die Konzilsvater werden am Ende von 514. Chaddanta-ja. als Verfasser von Versen angegeben”. 

''4 “<Offensichtlich sind hier die letzten sechs Verse, die den Konzilvatern zugeschrieben werden”. 
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order is different, i.e. atitavatthu — paccuppannavatthu — samodhana, and the content of 
paccuppannavatthu and samodhdana is slightly modified. This could mean that atitavatthu 


became a main theme, and the modification shows development in China. 


2.3. [AXES (28) J (1152.17a19-b29; translated in 251-280 CE) 


Bot pee 4 


There is no paccuppannavatthu. This siitra shows #7 h#H WYK HEZAIT (austerities 


of paramita and the Bodhisattva’s admonition). The number of the tusks is two (cf. 
T0152_03.0017b12 WZ, MR HF. HH 2A. +), and “six tusks” in 
T0152_03.0017a29-b01 G2 aN FE could be “six-colored tusks”. 


2.4. [AYER ME] & 14 (1201.336b12-338a13; translated by Kumarajiva 
he FE #2 (+ in 384-401 CE) 
The content is similar to the Toch. version (because of the translation of 
Kumarajiva who was a Tocharian?). There is neither the paccuppannavatthu nor the 
samodhana, but only the admiration-tale for the austerities of the Bodhisattva composed 


mainly in verse, which is also similar to the Toch. 


2.5. [KE Eta] & 12, 39, 93 (125.146b27-c5, 343a24—26, 714c25-715a3); translated 
by Kumarajiva #8 2E#é{+ in 405 CE) 

Saddanta is used in this sastra as a parable in a very short abbreviated tale for the 

sake of explaining the danaparamita of Bodhisattva in a state of dharma-kdaya, i.e. the 


Saddanta-Jataka had already become famous by this point. 


2.6. [22 mk] 4% 2 (122.240b24-241a20; translated in 416-418 CE) 

This is composed in three parts (present, past and conclusion), and features the 
story of the monk Dhantya’s former life. The elephant-king is the king Bimbis@ra instead of 
the Bodhisattva, and the hunter is the monk Dhaniya in the present. The theme is reverence 


for the kdsdya-robe, which can be found in other literature, e.g. the Kasava-Jataka in Pali. 


2.7. [HEE RE 0) NK FARR] 4 2 (104.453c24—454b11; translated in 472 CE) 
The three parts are complete, but the content of the paccuppannavatthu is different 
from the Pali version. 
paccuppannavatthu: The daughter of a rich person, Bhadra became a nun admiring 
the kasaya-rob and attained an Arahat-stage without going before the Buddha. Thereafter she 
regretted this, and went to the Buddha to confess, but the Buddha said that he had already 
heard her confession. Monks asked the Buddha about predestination. 
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The names of the characters and places including the content of atitavatthu are 
identical or similar with the Toch. version, although the Toch. contains much more content 
than the Chin. I do not know whether the Toch. added them or the Chin. omitted them. I 
quote the Chin. #£2 jsci€ with underlines that show the correspondences with the Toch. in 


order to show the similarity of the content. 


poeme, A-KR#. £-kKF. Hatem, MARE. M(t. BREATIE. BRAATIE 
SMT VE. EAE. BRAT. PPUCRBE. SAPATMIE, WOE ATE. BIBLE. % 
Zi. WRK, MMe, DAMIER HAE, FEMS. BEER. BUG 
HER, VERBS. PEE ST. PREECE. HS. EMRE, CSctle. milo ic, SEPT HE. 
PERSE Je. (CARE ARR AR SL, GA tS Lhe. ARK, HENS mix, FAA 
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WREAK, Ree, EM, RRERSAM PER. FRIAS, RAPE, 
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2.8. [KAKA HR+RE ] 44 (113.741c-742a; translated in 651 CE) 

There is neither the paccuppannavatthu nor the samodhana. Mainly, the content is 
similar to the Toch. version, i.e. the story of the Bodhisattva, including the style of the verses 
for conversation, although the names of the characters are different (e.g. female-elephant for 
Subhadra). This sitra could be partly translated from the Toch. version or vice versa, because 


of correspondences among certain words. 


2.9. [HARA ERE] & 15 (124.71a-72b; translated in 695-712 CE) 
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There is no paccuppannavatthu, and the samodhdana is very short. The content is 
similar to the Toch. Indeed, it is identical in parts, e.g. the names of characters, or the 
metaphor of the moon for the sinless man with the kasaya-robe. H. Yao (2003, p. 403-408) 
translates this story from Tibetan (Derge Xylograph, Kha245b—248b) compering it with the 
Chin. (124.71a—72a; translated into Japanese). I see some development and alteration, e.g. an 
addition of a verse (Kha246a), which contains a metaphor for the color “white”, and the 
shape of the tusk of the elephant (“various roots of the elephant resemble to the moon” <— 
sickle-shape of the tusk, or “six tusks are elegant like the moon” <— six-colored tusk). The 
theme is the tapas (asceticism) and dana (offering) involved in the bodhisatvacarya. It shows 
partial agreement with the Toch., presumably because it stems from the same sect of 


Buddhism, 1.e. the Milasarvastivada. 


3. Investigation for murals and engravings 

I have tried to discern characteristics of Tocharian Buddhism by investigating the 
development of the Saddanta-Jataka from evidence found in murals and engravings in 
various places (21 cases in 12 districts, cf. Sugimoto 2006 p. 13). As I am not a specialist in 
the history of art, I follow Sugimoto’s 2006 article comparing photos of other sources. 

3.1. Bharhiat (2"" ~ 1“ century B.C.) 

There is the inscription “Chhaddamtiya jatakam” (I see “chadamtiya jatakam” on 
the photo) on the upper side of the relief of the medallion. There are two scenes separated by 
a banyan tree. The elephant-king with two female elephants is presented on the right side; the 
standing (normal style) elephant-king whose tusk is to be cut by a saw on the left side. 
Sugimoto mentions that the normal style of the elephant-king does not show the 
bodhisatvacarya because of the style of the elephant (not kneeling or bending down), but the 
normal standing style could be original, and the kneeling is a style that developed at the late 
time, Sugimoto also maintains that the prose is older than the verse, because the two female 
elephants were not mentioned in the prose. This may be correct, but an obvious example is in 
the conclusion in the Pali, as von Hintiber mentions (cf. fn. 113 and 114). 

The number of tusks is “six” which could express “‘six-colored”, as is mentioned in 
the Pali prose chabbadnnahi rasmihi “emitting six-colored rays” Fausboll p. 37 line 8, and 
yamakadante “a pair of (his) tusks” ibid. p. 44 line 15, but this could be a later addition. The 


figure of Bharhtit shows three tusks on one side. 


3.2. Safichi (1* century B.C. ~ 1" century CE) 
This relief shows five scenes in one frame of the south gate (middle part), and the 


biggest one is the elephant with six tusks (see supra 3.1.). It is difficult to see that the 
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bodhisatvacarya was recognized in the scene of the elephant lifting up the water-pot, which 
is a symbol of offering the elephant-tusks. We can see the related scenes also on the upper 
side of the north gate and the under side of the west gate. If these are indeed scenes from the 
Saddanta-Jataka, the main theme is resistence on the part of the female elephant, and there is 
no treatment of the offering of the tusks. The case of Safichi shows that the prose of the Pali 


Jataka is an old one without Buddhist elements. 


3.3. Bodh Gaya (1* century B.C. ~ 1“ century CE) 
The two scenes are too simple (one is only one elephant and another is a female 


figure) to determine that these two belong to the Saddanta-Jataka. 


3.4, Ajanta, the 10 cave (1* century B.C. ~ 1“ century CE) 

There are some scenes (9 ~ 11) that are painted at random, including the painter’s 
addition (according to Schlingloff, cf. Sugimoto p. 16: the king and queen’s worship of the 
ashes of the elephant-king in the caitya painted in the lower part to the right). The scene of 
the elephant group in the woods or lotus pond is coincident with that of Safich1, which shows 
these to be of a similar time period. The content reflects the prose in the Pali Jataka, and the 
elephant-king has six tusks as with Safichi. Sugimoto supposes that a conception of 


bodhisatvacarya begins to be recognized here. 


3.5. Gandhara (2™ century CE) 

The elephant-king has two rather than six tusks. Sugimoto notes the problem that 
the hunter has nothing with which to cut off the tusks, and that the elephant-king does not 
remove his tusks by himself, since he includes three moments from the cutting of the tusks. 
But I suppose that the difference in the scenes is only due to chronologic and synchronic 


changes. The Gandharan relief shows only a simple scene revealing this concept. 


3.6. Amaravati (2"’ ~ 3" century CE) 

There are two medallions and one relief on the stipa-dome that portray the story 
of the Saddant-Jataka. I see a pair of tusks in each scene. The first medallion is engraved 
with five scenes together, which is complicated and difficult to distinguish, but I see an 
elephant with a pair of tusks, and a man with two tusks on a balance on his shoulder (located 
at the upper part). If the last scene shows two tusks on both sides of the balance, the number 
of tusks is four. This is rather strange. I see that two tusks on the left are in the shape of a 
crescent, while on the other side of the balance, this is not the case, so perhaps this scene 


shows only two tusks. 
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3.7. Gummadidurru (3 century CE) 

Here we find two panels, which show the tale of the Saddanta-Jataka. The left 
features the scene of the queen who asks the king for the tusks of Saddanta, and the right 
panel features the scene where the queen faints when she sees the two elephant tusks on the 
plate. This shows only the queen’s reaction, and omits her respect for the kasadya-robe and 


offering to the elephant-king (scil. Bodhisattva). 


3.8. Goli (3" century CE) 

There are two panels as in Gummadidurru. The left one features three scenes: the 
elephant-king receiving lotus-flowers, the removal of the tusks with a saw, and a man with 
one tusk on each side of a balance on his shoulder. The right panel features the scene of the 


queen as in Gummadidurru. 


3.9. Ajanta, the 17™ cave (5 ~ 7 century CE) 

Here we find nine scenes from the Saddanta-Jataka. The number of tusks here also 
is two. A special feature is the inclusion of the scene where the elephant-king takes off his 
own tusk with his trunk. According to Sugimoto (cf. op. cit. p. 19), this denotes the 
danaparamita of the Bodhisattva, which is mentioned as a deed of the dharmakaya in 
Mahaprajnaparamita-sastra, although the method of removal is different, and is an 
expression of the Bodhisattva himself in Mahayana Buddhism. If this is correct, the Jataka 


was used for the propagation of Buddhism. 


3.10. Qizil (4 ~ 7™ century CE) 

There are five paintings in the stone caves of Qizil, 1.e. caves 14, 17, 38, 118 and 
206. Here the number of tusks is also two. All paintings show the theme of the hunter 
shooting the elephant-king, which would reflect a reproach rather than an offering. I will 
briefly examine these paintings for the sake of understanding a peculiarity of Tocharian 
culture via Buddhist art, using the colored photos in The Grotto Art of China, The Kizil 
Grottoes Vol. 1-3 Heibonsha, Tokyo 1983-1985. Hereafter I use the abbreviation SaJ. for the 
Saddanta-Jataka. 

No. 14 (photo No. 47 in Vol. I, explained in p. 194 of Vol. I): SaJ was painted as 
one of five Jatakas, e.g. Sasa-Jataka. The white elephant with two tusks was shaded with 
blue color, and the hooded hunter in blue cloth is trying to shoot an arrow with a bow. Here 
we can see another elephant in a scene from the Mahaprabhdasa-Jataka, whose color is blue. I 


suppose that the color is used only for contrast, and not from original colors depicted in the 
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literature, as is seen in the same cave, i.e. a white horse or white hare in other Jatakas. 

No. 17 (photo No. 60 in Vol. I, explained in p. 182 of Vol. Il and The Murals of 
Buddhist Jataka in Qizil Grottoes 1991, p. 67-69): SaJ was painted just as in No. 14 in frame 
No. 2 of 24 frames for other Jatakas. The elephant with two tusks was painted in blue, 
shaded with white color. The hunter’s clothing with hood is red ocher. Here I see also the 
same color as in No. 14 supra. 

No. 38: There are many murals in this cave, but I cannot find a colored photo. Only 
a sketch is to be found in von Le Coq 1975 p. 53 Fig. 162 Aus der Hohle mit dem 
Musickerchor, which is “im Museum ausgestellt’, i.e. this mural was taken from Qizil and is 
now kept in the Berlin Museum, but I also cannot find a photo in the list of Museum fiir 
Indische Kunst in Berlin (Vol. II). Presumably the site has been destroyed entirely (cf. Vol. 
Il p. 313). I quote the explanation in op. cit. p. 52-53: “Sie zeigt einen Jager in brauner 
Kutte, der mit dem Bogen auf einen blauen Elephanten tiber sich anlegt’”. From the sketch 
and explanation, I recognize the same type as in No. 14 and 17, and the color is used for 
contrast, and not identified with the literature, i.e. there is not a white elephant, but a blue one. 
Also I am not sure that the clothing with hood (Kutte in German) was Toch. kasaya. If this is 
so, the Toch. robe for monks was different from India, China and Japan, resembling 
European style, but Prof. Karashima has suggested to me an elephant-hunter from the 
Devadatta-vatthu in the Dhammpadatthakatha (p. 80). I give an abbreviated version of the 
story from Oikawa 2015 pp. 104-105: “One elephant-hunter saw that elephants worshiped 
the Pratyekabuddhas and thought that elephants did it because of the kasaya-robe. Then he 
stole the robe, when the Pratyekebuddha purified himself in a lake. The hunter sat on the way 
whereby elephants used to travel with a sword in his hand and also a garment on his head 
(sasisam parupitva). After elephants worshipped him, he killed the elephant that was the last 
in the queue”. Here we can see the important role of kasaya-robe, and the mural in Qizil 
shows the hunter who wears the kdsaya-robe on his body and even on his head for 
emphasizing the kdsdya-robe. A similar description is found in thte Buddhacarita V1 60-63, 
especially in verse 62: anena visvasya mrgam nihatya “by this (scil. kasdya-robe) I have 
inspired animals with confidence and then killed them”. 

No. 118: I cannot find a color photo, but a black-and-white photo is available in 
Griinwedel 1921 p. 108 Fig. 238 Gemdlde auf der Kappenflache tib. d. Tiirw. 1 cite a short 
notice in op. cit. p. 106: “Die Mittelgruppe ist dort ein kniender Bogenschititze, der auf einen 
weifen Elephanten anlegt”. The hunter is presented as larger than the elephant, and he has 
clothing without a sleeve on the right shoulder, and with a white cup on his head. The white 
elephant is shaded in blue (?) color, with the shape of two tusks. Presumably, this scene is not 


based closely on SaJ. or the painter had no understanding of the content of SaJ. 
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No. 206 (photo No. 131 in Vol. HI): The elephant in white is drawn with thin lines 
without gradation. The hunter is painted in the same way as others in clothing with hood (see 
supra). | believe the artist had a poor understanding of elephants, because the elephant’s head 


is far too small. 


So far I have investigated the philological materials and murals to learn more about 
the development of the Saddanta-Jataka for the sake of revealing the unique features of the 
Toch. version. Next I will follow Sugimoto’s argument (op. cit. p. 21-24), and offer my own 
opinion. 

This Jataka was originally a tale of a nun’s previous incarnation, which involved 
the jealousy of the female elephant (= nun), the revenge on the elephant-king, and its 
consequences. This is proved by engravings in Bharhutt and Safichi, which correspond to the 
Pali version. Comparing engravings, there is no part of the first half in the verses in Pali, so 
the proses was produced in an older phase. 

Ajanta No. 10 shows the kneeling elephant, which, according to Sugimoto, reflects 
the second stage of the Saddanta-Jataka, and the first half of the Jataka is illustrated 
extensively, which is still the first stage. Thus, Sugimoto thinks Ajanta No. 10 is a stage of 
transition, but I think that the kneeling style could be a chronological and synchronic 
variation. The dogmatic change as identified below is the more important factor. 

Gandhara, Amaravati, Gunmmadidurru, and Goli detail a second stage, in the 
narrative in which the elephant-king became the incarnation of the Bodhisattva, and the 
offering of tusks became bodhisatvacarya, i.e. Jataka of a nun develops into that of the 
Bodhisattva and the Buddha. 

The next stage is that where the elephant removes his tusks by himself in various 
dramatic ways, e.g. he inserts his tusks into a gap between a stone or tree, or uses his trunk to 
remove them. We see that this is the danapdramita of Bodhisattva, which made this Jataka 
more dramatic. Most of the versions depict this stage, and there is no fundamental difference 
between north and south, or Hinayana and Mahayana. In this sense, the Toch. is in a rather 


developed stage, but with local peculiarity, namely, the story of svayamvara. 


The kasaya-robe, which the hunter took, did not appear in earlier times, but was 
inserted later as a kind of Buddhism decoration. There was no difference fundamentally 
between north and south, but in the north and thus in the Mahayana, pity on the enemy (scil. 
the hunter) was added to the kdsdya-robe (cf. Sugimoto p. 22). Belonging to the 
(Mila)sarvastivada and Hinayana, the Toch. shows the same, presumably because the Toch. 
was influenced by northern Buddhism. But the kasdaya-robe, if indeed the black robe with 


hood is really that, is clearly observed only in Qizil. Therefore, Sugimoto supposes that the 
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kasdya-robe that is associated with pity for enemies was established in Central Asia 
(Sugimoto p. 23). The hunter in the Bear-Jataka wears an ordinary cloth in No. 17, and in No. 
188 he wears nothing on the upper half of his body. As far as I see in Qizil, the kasaya-robe 
is worn by the Buddha. The Bodhisattva typically wears nothing on the upper half of his body, 
and instead only ornaments. I have discussed the kasdya-robe of the hunter supra, and along 
with this, I would cite another possibility for the Toch. kdsaya-robe painted on the walls, 
Foucher 1917 p. 198: “it is no longer sufficient that the clothes of the hunter should be 
naturally of a reddish-brown, like those of that hunter (also of all people of low caste)”. If this 
depiction can be adapted to Toch. murals, the hunter’s garment could be coarse like the cloths 


of people of low caste. This could be #4 “shit-wiping cloth”, which means a garment 


sewed with dirty fabric, #£4% pun"saw" is a phonetic translation from Skt. pamsu 


(Mahavyutpatti 8672). It is also possible that the Toch. painters did not understand the 
kasaya-robe in relation to hunters, though Buddhist monks certainly understood Skt. texts for 


their translations. 


III. Comparison with other elephants 

Now I will examine other elephants in art-histrical materials to make clear the 
concept of the Saddanta. According to Hultzsch (1925: p. 50) and Janert (1977: 3, 71), in the 
KalsiI inscription, we can see an elephant with two tusks including the inscription gajatame 
“the best of the elephants”. Janert points out that this elephant is in a pose suggesting he is 
descending through the air, and this could be directly connected with the motif of the Jataka 
concerning Maya’s conception of the Buddha (cf. Deeg 2010, p. 100 fn. 28). Deeg thinks that 
the feature of the six tusks of the elephant could be a later development, and could reflect 
influence from the Saddanta-Jataka (cf. ibid. p. 101), and he cites the Khotanese Book of 
Zambasta 192: “He has six tusks because he will proclaim the six great, good anusmrtis, 
which remove all k/esas”. Yet “six tusks” appears only in the beginning and at a later time in 


Tibet (cf. Sugimoto pp. 27-33, see the next paragraph below). 


4.1. The number of tusks in the Saddanta-Jataka in murals: 

I see two groups when I observe the number of tusks, i.e. six and two. The first 
group that reflects six tusks is found in Bharhit, Safchi, Ajanta No. 10 (and Tibet 19" 
century CE, cf. Sugimoto p. 33); the second group is found in Amaravati, Gummadidurru, 


Ajanta No. 17 and Qizil. It is obvious that the first group is older than the second, and the 
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Toch. belongs to the second one. “Six” could mean “six-colored”, as I have already 
mentioned above, because of the Pali chabbannahi rasmihi “emitting six-colored rays” 
(Fausbell p. 37 line 8), and the number of tusks is two because of yamakadante “a pair of 
tusks” (ibid. p. 44 line 15), which might be an added description for the Saddanta-Jataka as 
an explanation of verses. It is possible that the artistic works should reflect the dramatic 
elephant-king for the sake of distinguishing him from other elephants. Afterward, in the 
second group of materials there was no need for him to be exaggerated because of the 
importance of the concept of the Bodhisattva for the elephant-king, but in scribal documents 


+ 


the confusion of “six” or “six-colored” remained, and “six” was predominant because of 
exaggeration, as Sugimoto mentions that dramatization is observed in Buddhist literatures (cf. 
Sugimoto p. 23). A similar case can be found in the elephant appearing in Maya’s conception 
of the Buddha, i.e. the elephant is the incarnation of the Buddha (version A, cf. Deeg 2010 p. 
106) or the Buddha is on the elephant (version B, ibid.). Version A was the original, but in 
China version B was dominant from a very early time, because of local influence for the sake 
of the exaggeration. Of course, there was not only one reason for this changing: many other 
grounds should be considered. 

Interestingly, I find a possible dual form ankari — as I mentioned (cf. fn. 3 supra) 
— in the Toch. If dnkarii is really the dual form, the Toch. took over the original text in that 
time. Toch. -i# (phonologically /-u/) can be recognized as a dual ending, because there existed 


the pl. ending /-i/. 


4.2. Elephants painted in the murals in Qizil: 

We find some paintings of elephants in Qizil caves. I cite these paintings from 
Mural paintings in Xinjiang of China, Vol. 1-3, which includes the murals in Berlin and also 
Qizilgaha, and is divided chronologically from the 3" century until the ge century CE, but I 
do not identify the specific periods, because I cannot understand the concrete difference 
between them. Thus, I cite the pictures with the name of the Jataka and the cave number in 
Qizil: No. 38 Mahaprabhasa-Jataka, white elephant with blue lines; No. 192 Lion and 
elephant-Jataka, white and brawn elephant with white snake; No. 80 white elephant with 
monkey; No. 17 Elephant-Jataka, blue and white elephant; No. 17 Saddanta-Jataka, blue 
elephant whose color was originally white; No. 17 Mahdaprabhdsa-Jataka, white elephant 
with black which was added later; No. 14 Mahaprabhasa-Jataka, blue elephant which was 
originally white; No. 14 Saddanta-Jataka, white elephant with blue lines which were painted 
afterward; No. 206 Saddanta-Jataka, white elephant, which is the original (cf. supra); No. 
224 Sumati’s fate, Aniruddha sits on three white elephants''°; No. 179 Elephant-Jataka, a 


''S These three elephants could be Airavana, Uposatha and Chaddanta. From the brahmanical point of view, an 
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black elephant; No. 80 A drunk elephant which tries to kill the Buddha, a white elephant; No. 
80 A bird on the head of a monkey, which sits on a white elephant; No. 8 a white elephant 
which offers his flesh; No. 176 a kneeling white elephant with blue color which is painted 
afterward; No. 186 Mahaprabhasa-Jataka, blue elephant (photo is not so clear); No. 198 
Mahaprabhasa-Jataka, a blue elephant. 

All elephants are typically painted in white, but other animals, e.g. hares or horses, 
are also in white. I suppose that the colors of murals depended on the contrast of the paintings. 
Some are painted in blue afterward. One time in Qizil I saw a green color over the crack, 
suggesting that the murals had been repaired in later years, as is done in Ladakh in north 
India. Of course, the white elephant is mentioned in written texts. That could be also a 
contrast in image, or a dramatization. 

Another famous elephant is found in Maya’s conception of the Buddha. This white 
elephant was represented with six or two tusks. It is not clear that there is a relation with that 
of the Saddanta-Jataka. It is possible that there is an influence from one side, but there is no 
clear mural of the conception of Maya in Qizil. According to Deeg, the black-and-white 
photo of Yaldiz 1987 pl. 45 and text 80 (MIK III 8376 from No. 110 Treppenhohle) is the 
“Dream of Maya”, but the mural itself is damaged, and the elephant is not clear, Maya is 
lying on her right side, so that the elephant cannot enter her from the right side of her armpit. 
I cannot find another depiction of Maya’s conception in Qizil, and thus I cannot investigate 


the problem from Toch. murals in Qizil. 


IV. Conclusion 

The Saddanta-Jataka was created in India and spread throughout Buddhist regions, 
becoming one of the most famous Jdatakas. Initially, this tale was presumably a story about 
the jealousy of a female elephant and was perhaps a regional narrative, and was only later 
used as propaganda for Buddhism, which incorporated various regional tales for easy 
comprehension among the local people. Also, the differing contents depend on different 
Buddhist schools. I see similar content in the Bhaisajyavastu of Milasarvastivada-vinaya. 

In Toch. we can see a peculiarity that did not exist in other regions, namely a tale of 
svayamvara, which was absorbed into Uig. The Toch. Buddhism was heavily influenced by 


that of India, e.g. Skt. names of monks, many Skt./Toch. bilingual texts, and word-for-word 


elephant with six tusks carries Indra. If Burnouf’s opinion is right (Indra’s ride has three heads, and Feer is 
contra, cf. Feer p. 51), the three heads have six tusks. I am not sure at all about this problem, but a six-tusked 
elephant could originate from a brahmanical concept (cf. Feer p. 51). 
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translation from Skt. into Toch. When there was no corresponding word or grammar, they 
made new binomial word combinations or even created new grammatical structures, e.g. the 
use of the Toch. ablative form for the absolutive in Skt. This Skt. was almost proper, or was 
so-called Buddhist hybrid Skt, which did not always stem from India directly, but also could 
be translated from Chin., because there was no trace of Prakrit or Gandhari, which was used 
at a former time. Presumably, Skt. was used as the /ingua franca just like Latin in Europe. 
Meanwhile Toch. kept old Indo-German features, e.g. optative or dual. In this circumstance, 
the Skt. svayamvara was added for the sake of propaganda, and presumably an old dual form 
ankaru “a pair of tusks” was used in Toch. (which is an old Indo-German feature). 

From the murals we can see another unique feature. The number of tusks was 
originally six, as was depicted on murals for the sake of the dramatization or exaggeration of 
the elephant-king. “Six colors” was mentioned in Pali text, but it could have been added after 
the 2™ or 3" century CE, as the murals after 2" — 3" century CE show. I am not certain of 
this, but I remember an elephant with three tusks from one root on one side in a Gandharan 
relief, i.e. possibly “two” tusks with “six-colors”. Presumably, there was a change of focus or 
importance, i.e. from the killing of the elephant because of jealousy (materialism) to the 
Buddhist theme of danaparamita “offering perfection” (spiritualism). In the Toch. we 
witness this stage, and there was also respect for the kasaya-robe, which might have stemmed 
from an admiration of Indic culture, but painters might not have known, how to depict a 


kasaya for a hunter, while they knew of the kdsdaya of the Buddha. 


Abbreviation and Symbols: 


Skt.: Sanskrit phoneme interpretation: / / 
T: Taisho Shinsht Daizokyo damaged aksara(s): [ ] 
THT: Tocharische Handschriften aus Turfan restored aksara(s): () 
Toch.: Tocharian correction: (< ) or (—) 
Uig.: Uigur interlinear insertion: « » 


omitted aksara(s): < > 


superfluous aksara(s): { } 


adj.: adjective lost aksara: "+" 

subj.: subjunctive illegible aksara:".." 

fn.: footnote illegible part of aksara:"." 

gen.: genitive traditional diaeresis over aksara *:" 
nom.: nominative string hole: © 

obl.: oblique (case) non-syllabic wu: "," 

p-p.: past participle virdma line: "." 

pl.: plural virama sign over aksara: "*" 

pres.: present punctuation: and : 
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